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EXTRACTS FROM YHE J^REFACE— 

TO THE FIRST 

The long-felt want of a reliable, complete English 
translation of so important a book as Sankara's Com- 
mentary oil the Brhadiranyaka Upanisad has urged 
me to venture on this difficult undertaking. Had the 
long-promised translation by» Or. Gafig^kth Jha, in 
Mr, Seshachari's senes, come out, or had Dr, Roer 
been living to complete, and revise, his translation, 
nhich extends only up to the first chapter of the book 
and is long out of print, or if Prof. HiriySnnfi of 
Mysore bad completed his admirable edition, which 
covers only the first three sections of that chapter, there 
would has'e been no necessity for another edition. But 
since the presentation in English of Sankara's longest 
and greatest commentary on (he Upant^ds seemed to 
me to be overdue, I have prepared tlris edition tor the 
use of those students of Vedanta whose knowledge of 
Sanskiit is not as high as that of English 

Regarding both the text and the commentary care 
has been taken to make the translation faithful, and 
as literal as possible consistentlv with smooth reading 
Owing to the difference in structure between Sanskrit 
and English sentences, great difficolty has been experi- 
enced in those portions where SaUiara explains the 
words of the text. As far as possible. I have tried to 
make these passages read like a connected piece. For 
this purpose I have avoided the common practice of 
transliterating the Sansknt wcods as they occur in the 


onginal text, to be follo\\ed by the translation of t 
explanatory word or words — a practice which has 
very disagreeable jerky effect. Instead I have quot 
their equivalents from the running translation of t 
text, in the order in which they occur there. Thi 
have been put in Italics to distinguish them easily fr« 
the commentary The advantage of this direct meth 
will be obvious to every reader. 

The ' text of the Upanisad has been given 
Devarugari characters, and has been moderati 
punctuated for easy comprehension. This has nec 
sitated the disjoming of some words. I have left I 
full stops practically undisturbed. The text is follow 
by the running translation in comparatively lai 
tjTKs. Next comes the translation of the comment! 
in smaller tj'pes. I have mainly used Ashteka 
edition, tliough I have also consulted the Anand^rai 
edition. Words supplied to complete the sense as v 
as those that are explanatory have been put 
brackets. Some passages, of both text and commi 
tarj’, although possessing a deep spiritual significan 
haw been omitted in the translation to suit the exig 
fKS of mo-Jem taste. Extra space between portions 
the eonunentarj’ indicates that the commentary tl 
f.Tllows is intioductor>' to the next paragraph of 
text. 

The ifc>e cf cap.tals in English has presented 
adl’Kcal d-&ulty The same word 'self.' for 
ftitve. has had to be used so.’netiroes with a cap 
anj sometimes wnhout it. accordmg as it signifies 
villa! or the Supreme Self. Occasionally b 


well to ^ 

to the question of gender, which in Sanskrit belongs 
to the word itself. In translation the gender has often 
had to be vaned ajtcording to the English idiom, pro- 
ducing sometimes an unpleasant effect owing to a 
sudden translation. 

I have tried my best to make the translation lucid. 
For this reason I have avoided the repetition of 
Sanskrit terms as far as possible, and substituted their 
nearest English equivalents. This has entailed on me 
shft. 'ha. VKLt', SKVsfe 

a word at a particular place. Lengthy discussions 
have been split up into paragraphs, diffetenhating the 
prtna facte views from the conclusion. To effect a 
strict economy of space I have deliberately confined 
myself to the fewest notes possible But I believe none 
that were essential have been omitted. In such a 
difficult study as this much is necessarily left to the 
good sense of the reader. My aim throughout has 
been practical rather than scb<rfastk:. 

I have generally followed the gloss of Anandagiri 
and, wherever necessary, the great Varttika of SureS- 
varacSiya — two invabiaHe works on this Upanisad. 
But I must confess that m a few places I have been 
obliged to depart from them, as a different explanation 
seemed to me to be more in keeping with the drift of 





PREFACE TO THE SECOND EDITION 

The first edition being exhausted within a com- 
paratively short penod, a second edition is being 
brought out. In this edition very little change has 
been made except a slight revision and the addition of 
a few notes. Diacritic marks have been used in the 
Sanskrit words, and a key to the transliteration and 
pronouQciatioD has been added. 

Ttbrnary, 1^41 MadhavAmamja 


PREFACE TO THE THIRD EDITION 

The third edition is coming out after a long delay 
owing to paper control. In this edition this book has 
been further revised at a few places 


April. J930 


Madhava-v.^nda 
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In <4 

triT5-:*i f f< <rH*'4 1 I i-itta m «••■ 

<•:? lUtr.vVr^i. V.r»*T^ I r-.-vV. tn 

»T.‘s“/ tJ..« »V*l j'lKn !-• iT«<W-.i“ 

<>| O.ir 

I f.m fKi 

taiTc ejf fj'rtM t*' !•»» *r}iirnT>| is J.j» 

to rr^Ju'i- » liUM-d aM I’ji/t »h 

ft iSi'" ti iV f>4jnj« 

wWlfS I’V S'i .<4*la'JeJr\4 H l!< utu'JcnU ri 

IW tUioii fJ at m>\ Vn"» l\nf1i»5i Irttrt 

ihin f4fl«Vn5 «i‘l f.nl IS ih-t I' »?’:»}> tnnOatirio * 
ft', at 'c h>-J}> to l‘if t;ft<lri»*an<tj».* «! ttf' ft’Sirnti ol t!>f 

TliP n tit ctfUnf ot lit Vf^- 

. aiul .<d t’S tiU Vfan}4-i it 

lift (ftaUit H hit oxtijarnurwo fo» llit Vf'aniuJi 
Tht tlihalSranyala i» tlit ptatrtl rot o«ly in ftl^nt , 
b'!! it It atv) the pmtrn m if»ittt «< it* aulr.tanrr am! 
ijtmo. It u 1],f RTratctt in the K-nvi tJat 

iJj? i'limiu!i!e. all-rmbracin;;. aUvnliite. »ejf !um non*. 
Ll^tf-il rraJily— llie ll;hal ot tlrahman. identical with 
crifwiilutr* lit th«i»e Ami. accordin,'; to 
ilrl Sankara, it may be aaiil to be the prealett Uf'anifaJ, 
alto [or tl-e reason that it coniyrehrm!* both the 
ufaJeia or rcvchlkin of the true nature of the tnj'stic 



experience of the Brahman-Atman identity and the 
uf-afvta or logical cTpUnations of that great doctrine 
of diiji/j through the employ'inent of the dialectic 
rn'vlrt of argumentation known as jalpa (arguing 
<on«ru<-ti\ely as well as destructively for victory) 
sri'f tjJt (arguing for truth) irl iaiiAura's Drhad- 
tUiya m the greatest of his commentaries 
on t!>e in the sense that the great Aciirya 

sficiMs m tlji bUtvd. in a very telling manner, how 
tlic ffra« truth of /Icaimsa Atman iiientity forms the 
j>urp rt cf all the VeiUntic tests in general and 
th** irrit in panieuUr. and maintains by 

m-ars vf k « piwerful diaWius that the interpretation* 
an-i wwa c-( are unvwind anil iintrntblc — those 

afiabeO bj the Vetfsir rcab^ts ()limj>hsakas), the 
feaUti ireiieiiJtjs and .VeiyilyiAss) and 
tie adii-eairs of t* e d-artnne of btielifAeJa (difference' 
CVS tt*i* ')) LVe Pia'tff^af’anfa Sureivafit 

iS-% rhr» </• <aafa'4't BtkjJjfanyaka-b>tJ^ya in these 
Irf'"* la tie sec-.n.) serve of bis gr\at Virltika on hi* 
I U.S 4 _ • 


€raf*i5rf*i>w «TraTTi»itf:fir«n i 


Tt* vlJt-r *f tV term Lpitni^ad is ‘Secret 

ve "tiriTvt j'lj.-rt Of Veret dix-trae ' As long 
e »ia xAl-r'Lj^i m tii scoae the emphas.s was 
*® t>: 4*1 rJ'/a-Tiljetal aiject of philosophical 

ViVs tv^rvrr iri tf<amjJJ<-}ryi. tjnit of 
e'« C n.k<r» »t« fOfr.'jvrnVil up<;n 

£'i Saa-l^a, t.sL'/wjsg SA [hainifj. 




exhibits m a telliDg maimer the sublation which follow 
and stultifies the supposititious positing of the world i 
the preceding chapter, and elucidates the nature of tt 
Drakman-Atman realisatton which is invariably an 
siTichronously concomitant with the sublation ; an 
all this IS apavdda or snblatioa through the stultifyin 
realisation of truth. According to Sri Sankara adhyi 
ropa and apavdda constitute the chief means of full 
realising the absolute reality called Suddham Brakrtu 
All the details of Vedic nluals, all the forms of medit: 
tion associated with them, even the greatest of them- 
the horse-sacrifice {oivam^dha) and the meditatio 
assneuted with it, and all the results accruing froi 
them — all these constitute the province of sescienc 
(nidyJ) and even the highest achievement of tb 
I/iranyagarbka-loka or Brahma-loka is but a par 
though the acme, of the immense cycle of tmsisign 
lion (iarrisdra). This is the substance of the aceoui 
of adkydrepa in the third chapter of the iladhu-kSndt 
In the fourth Drdkmana of this chapter, the gre; 
rewards of activities and meditation are described, i 
that a pure and disciptmed mind may see their impe 
nuErtiCB and deUcb itself from them ; the undiflerci 
tiated Brakrttan (avySbtta) representing the meaning ( 
Tat and the differentiated spini (uyuferfa) representii 
the mej.njsg of rcaw are then described ; and aft. 
showing tow. 13 the condition of nescience (avidyi 
cee sees dJlereace in ihe multifarious non-spirit. tl 
ruture of ihe r--f)4 cr knowledge of the absolute spW 
is the Atmait-nJyd or Drahma-vidyj and brinj 
the ieil.sat3oa of Ike aHnett aid the akoleneu < 
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Atman, is indicated in the vHyi-iulra—f 
This is introduced at the end of the description 
of adhySropa, so that one may not lose oneself in it 
and may find one’s way further to tlie stage of 
apavada. Here Sri Sankara discusses the import of 
the vidyd-siilra. It has to be considered whether this 
text should be taken as a complementarily restrictive 
injunction (ijiyawawidfeO. or as an injunction of some- 
thing not got at in any other way (apurvavidhi). or as 
an exclusively restrictive injunction (parisatkkkya- 
Vfifci). From Sankara’s discussion of the import 
of the vidydsufra in the Brkaddranyaka-bhdsya and 
from Us observations about the import of similar texts 
in the Samanvayddhikarana-bhdfya. it may be gather- 
ed that this text should be understood as setting forth 
the great truth that the absoluU Brahman indirectly 
indicated by the word Atman, and not' any fonn of 
matter, gross or subtle, or any of its functions, should 
be realised as the only realtty ; and, as a matter of 
fact, there is no scope for any kind of injunction 
direcfly with reference to such reality. Such apparent 
injunctions look like injunctions at the initial stages of 
the quest for truth ; but they ultimately turn out to be 
valid statements of the one great truth for which the 
advaila system stands. The fourth chapter of the 
iladhu-kdnda, or the second chapter of the bhdsya, is 
devoted to apavdda and to an elucidation of the 
purport of the vidyd-sutra. After describing in an 
elaborate manner the corporeal and incorporeal fonns 
of the corpus of the material umveise superimposed on 
Brahman, this chapter proceeds to convey the great 



xti 


teaching embodied in the «of(ti of the oft-<ltioted 
Vext— "WOra ^ andemphaticaUyaventfel 

Brahman is not fiJaya and can never be broucht withir 
the scope of any affirmation, but one may only plimpse 
it indirectly through negations of climinable factors— 
’’Not this. Not Ikis" The fourth Drjh- 

tuana of the fourth chapter introduces Ydihavalkva n 
offering to divide all his earthly possessions lictwcen bb 
two wives— A’afyayani and ilasireyt. Mailreyl asks b 
she can free herself from death by possessing the whoh 
world filled with wealth, and Ydjhavalkya sa)^ 'no', 
Mailfeyi refuses all the riches ol the world, saying 
I am not thereby free from death, what are these tc 
me?" Yd}nava!kya commends the spiritual fitness o 
his tvife's mind and proceeds to teach her the gr«a 
truth of the Veddnias. Sri Sankara draws pointer 
attention, here, to the value of renunciation (sathnySsa 
as the means of true knowledge (;>idnd). There an 
two kinds of sarnKydse— that which the seeker foi 
knowledge (jijndsu) resorts to for the sake of knowl 
edge, and that which the person who has realised thi 
truth (jnjfiin) resorts to for realising, without am 
hitch, the blissfulness of the condition of liberatioi 
while living OivaHmukhl. King Janaka. the gieates 
of Ydjhavalkya's disciples, continued to be a house 
holder {grhaslha) and served the world in perfec 
detachment as a fwanmukta ; but Ydjnavalkya, wh< 
svas also a fwanmukta. after making momentous con 
tributions to the educating and uplifting of the \vorl< 
in the sphere of spirituality, desired to renounce hi 
life as a householder [gSrhasthya) and to become i 


samnyasin. The ideal of a jivanmukta continuing to 
serve in society is not reaOy opposed to the ideal of 
samttyasa and is beautifully synthesised with it in the 
relation between Janaka and Ydjnavalkya in the 
Drhaddranyaka ; and amilatly through the delightful 
iiaison furnished by Mailrc^, the life of a grhaslha is 
unified in the fourth Brdhmatta of this chapter with 
the life of a saw«yisi«. ysjnavaSkya conveys to 
llaitreyt the great truth that the pure spmt — Aimatt — 
is the ultimate object of all forms of love and is there- 
fore to be understood as the eUmd blhs . and Atman 
should be realised through the duly regulated scheme 
• of iravaifa, manana and nidiiAydsana— knowing the 
truth from the Upani^adt, investigating and discussing 
it, and constant contemplation upon it (’ STHTI ^ Sit 

The upaieia in the UadliU'AAnda is appropriate- 
ly followed by the upapaiti or argumentative and ex* 
poMtoiy discourse in the YdfUavalkya-kdnda. The 
latter kdnda consists of the fifth and sixth chapters of 
the Upanifad. In the filth chapter, the dialectic mode 
of argumentation known as jaipa, or arguing con- 
structively as well as dcstrucliwly for victory, is 
craploj-cd. V5;n<ji’4/fcy« b presented here as the 
stalwart dialectician in Janaka't assembly of learned 
philosophers and he fights his way to sictorj’ m the 
interest of philosophical truth. The mewt important 
Hrihmana in this chapter » the eighth, in which 
Ilrahmataltva is elucidated in answer to the questions 
raised bj- CJrgi. the lady jdiilosophcr who stands out 
as the most outstanding personality among the philo- 



sophical interlocutors opposing YJinav/lkya. In the 
sixth cliapter. King Jattaka pUj's the rfilc. not of » 
controversialist, but of one desirous of cotnptetely 
knowing the truth anti the distijwvsc 

proceeds on the lines of argumentation for truth (v4da). 
In the third and fourth Brihttuinat of this clupfer, an 
illustrative exposition of paratoJta atwl mofeja U given- 
The fifth Brdhmana repeats the dialogue between 
Ydjnavatkya and ilailreyt and explains the means of 
self-realisation in ,tbc highest sense (itmabodha). In 
commenting upon the concluding sentence of this 

P3 also in commenting upon the text 
WfMl'') etc. at the end of the fifth Br&htMna of the 
previous chapter and upon vj. iv. Z2 of the 
chapter, Safikara discusses the place of ravinyJM 
and its value in the advaidc scheme of life and libera* 
tion, and emphasises (he necessity for renunciation as 
providirig special faoUties for unhampered realisation > 
and in this connection, as elsewhere, he is not in 
favour of any kind of accommodation, in practice or 
theory, with the advocates of the kanna-titdrga. 

The third division of the Bthaddranyaka is known 
as the Khila-kdifda and deals with certain modes of 
meditation. The messages ol the Bfhaddranyaka onto- 
logy are conveyed in the texts— (“31^ “3TT«^- 

i “spfRT animal The pragmatic 

message of this Upanisad is embodied in the text 
(“WW ^ spre aralsRl’^ The discipline of this Upa- 
nisad and its aim are embodied in the soul-elevating 
ab/iydrethamanlra — ‘From non-being, lead me to being! 


are summed up in me tirst manna oi me t\niia-fuiriaa — 
'That is the vhoJe; the trAofe i* fWi ; from tlie whole 
rivs up the tffco/e / and having ached the whoU of the 
whole, the whole alone remains’ — *‘wl 

I n’’ Sud» as 

are able to sec the defects of the holtsm of General 
Smuts may find comfort in the unimpeachable tekohsm 
embodied in this mantra at the beginning of the Khila- 
kdnda. This holism of General Smuts may have. ind>Td, 
a chance of meeting with the approval of advaitic dia- 
lectics, only if It links itself up. as an ancillary, to the 
tcAoiism of the absolute monism of the Drhaddranyaka 
The most striking message of this V{>ani{ad on Utc ethic 
al ude is embodied in the lesson wtuch every meditator 
is asked to read in the dental rumblings of the three 
da’s of a thundcr-clap, which arc suggestive of 

self'restrainl{^) self-saerifice (^)aad tnereijul benev^ 
otence (<ttnV This great etlucal teaching is embodied 
in the text— and PrajSpaii 
conveys it to his three classes of chDdren— the devas, 
the snanutyas. and the asuras. Such of the men as 
are godly in their nature and are tossed about by 
kdma. though otherwise good, should be understood, 
according to 5ri Sankara, as gods among men , 
such of them as arc grasping and greedy and actuated 
by lobha. should be taken as men among men; 

and cruel men, demonised by krodia, should be taken 


'Jpanuads, including even the Brhaddranyaka. lonn 
1 spiritual conglomerate of several things of varying 
i^lue belonging to different stages — of thaumaturgic 
xbbles. dualistic and pluralistic toys and monistic 
?:ms. Those who carefully study the Brhaddranyaka, 
ind iri Sankara's greal b^sya thereon, cannot easily 
resist the feeling that the Br/iaddranvaka thought Is an 
integral uhole which is rooted on the advaita doctrine 
ind has it as its precious fmit, which uses a sound 
lyslcm of exposition and dialectics easily lending 
themschTS to being expressed m the terms of the 
Gaulamiya logic, and which refuses to accommodate 
itself in a satisfactory manner to any form of pluralistic 
realism or to any kind of the timid spiritual and meta' 
phjtieal eomptomlsrs fnvohfd in the bkedd-bheda 
(difference-cum-identity) phases of monistic thought 
belonsina to the fre-Saitkara or Post-Sahkara stage in 
Uie hittory ot VedJnIa 

“Hi ipfl 
5T*t; 1“ 


S- KfpPvswAui SAstr! 


The Vedas, which ate the oldest religious literature 
of the world, and are the highest authority with the 
Hindus in matters rel^ous, insist of two main 
divisions — the Mantras and the Brahmanas. Though 
the latter are a sort of commentary on the former, both 
have equal authority. A hlantra may be in verse, 
with fixed feet and syllaWes. when it is called Rc, or 
it may not have any fixity of feet and syllables, when 
it is called Yajus. A Rt that can be sung is called a 
Siman. These three classes of Mantras have been 
grouped into four compilations or Saihhitas, which are 
called the Fg-Veda, the Yajur-Veda. the Sima-Veda 
and the Atharva-Veda Samhita. The common name 
for the first three is Trayi, which means a triad. The 
Vedas are also called Snitis, as distinguished from the 
Smrtis, under which comes all other sacred literature, 
and which derive their authority from the Srutis. 

The Vedas are daimed to be eternal. They are 
not the creation of man. Only they were revealed to 
certain highly spintual persons, called ^is. 

Each Saihhita had one or more ErShmanas, only 
a few of which are extant. The Yajur-Veda. which 
has two forms, Dark and White, has the TaittirTya and 
Satapatha Brahmanas respectively. The White Yajur- 
Veda was revealed to Yijnavalkya through the grace 
of the Sun, who appeared to him in an equine form. 
Hence, by a derivative meaning, it is also called the 



Vajasaneyi Samhila, and the Satapalha lirahmana tbc 
Vajasancyi Brahmana. 

Some of the Brahmanas have a porfion called 
Aranyaka, in which, oftener than eljcwhcre. are found 
one or more Upanisads. The Upanijad^ comititufc the 
Jnana-Kanda, as treating of philosophy, while the rest 
of the Vedas is called Karma-Kanda, as dealing with 
rituals 

/ The Samhifas as well as the Brahmanas hr"* 
various recensions or Sakhas accorthng to their origin 
teachers, after whom they were named. The Sat 
patha Brahmana has the Kinva and JIadh>-andii 
recensions, which differ greatly from each other 
content as well as the number and arrangement of the 
Ijooks and chapters, the former having seventee 
Kln^s or books, and the latter only fourteen. T1 
Bfhadaianyaka lJpan4ad forms the concluding portie 
of the last book, named 'Araijyaka,’ of both recension 
But while the bulk of matter in both versions is tl 
same, there are marked discrepancies too. Sankai 
has commented upon the Kinva recension. 

It may be mentioned in passing that this recensic 
of the Satapatha Brahmana is not only not in piin 
but IS also not easily accessible in its entirety even i 
a manuscript form. This is all the more true < 
Sayanacarya's great commentary on this Brahmana. 
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KEY TO THE TRANSLITERATION AND 
PRONUNCIATION 


Sounds like 
sf a o in son 
*IT a ah 
^ 1 i short 

I i’« 

3 u u in full 

3i u oo in boot 

^ r ri 

** e c m bed 

\ ai y in my 

aft o oh 

»<% an ow m aou- 

« k k 

n kh ckh in blockhead 
g K fiard 
fh £h in k'g-kut 

« A 

c <h (not k) 

« «h thh in catch him 

» J J 
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* ! t 

I th th 13 •*! *J/ 
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Sounds like 

d d 

dh dh in godkood 
n n 

t French t 
th tb in thumb 
d th in then 
dh tbeb in breathe he 
n n 
P P 

ph ph in loop-hole 
b b 

bh bh in abhor 
m m 

y y 

r r 
1 1 
V w 
i sh 

s lb (almost) 

I s 

h b 

b halt h 



Ai. 

... Aitareya Upanisad 

Ap. 

... Apastamba Dhanna-Sutras 

Ba. 

... Bahvfca Brabmana 

Bau. 

. . Baudbayana Dharma'Sutras. 

Ch. 

. . Chindogya Upani^d 

G. 

. . Bhagavad-Gita 

Gau. 

... Gautama Dhacma-Sutras 

Gau. N. 

... Gautama Nyaya-Sutras 

U. 

... liava^n Upanisad 

Ja. 

... Jak^ Upanisad 

Ka. 

... Katha Upan^ad 

Kau. 

... Kausitaki Upaoi^d 

Ke. 

. . Kena Upanisad 

Kr. 

... Kathamdra Upani^d 

Ki. 

Kathairuti Upanisad 

M, 

... Manu Saifihita 

Mi. 

MIndukya Upani^d 

Mbh. 

MahabhitaU 

Mn, 

.. Mahinaiayana Upanisad 

Mu. . 

.. Mundaka Upanisad 

Np. 

... Narada-Parivrijaka Upani?ad 

Nr, Pu. 

... Npiiiiha Purvatipani Upanisad 

Nr. Ut, 

... Nrsiiidia Uttaratipan! Upanisad 

Pr. 

. . Praina Upani^d 

R. 

... Rg-Veda 


... Satapatha Btahmana 

Si. 

... Siva Purina .> 

Sv. 

... Svctaivatara Upasi^d 
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THE PEACE CHAHT 

^ 1 I 

^'01^ II 

?it^: ^a: 1 

Om. That (Btahman) is infinite/ and this- 
(nniveise) is infinite. The infinite proceeds from 
the infinite. (Then) taking the infinitude of the 
infinite (universe), it remains as the infinite- 
(Brahman) alone. 

Oin Peace ! Peace I Peace I 
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BRHADaRANYAKA UPAN1$AD 



SECTION I 


Oro. Salutation to Brahman (Hiranyagarbha') 
and the other sages foiming the line of teachers who 
have handed down the kno\rfedge of Brahman. Salu- 
tation to our own teacher. 

With the words. * The bead of the sacrihdaJ horse 
is the dawn,' etc. begins the Upani^d connected with 
the Vajasaneyi-Brahmana. This concise commentary 
b being written on it to explain to Biose who wish to 
tnm away from this relative world (Sarhsarah the 
knowledge of the identity of the individual self and 
Brahman, which is the means of eradienting the cause 
of this world (ignorance). This knowledge of Brahman 
is called ' Upaniud ‘ because it entirely removes this 
relative world together with its cause from those who 
betake themselves to this study, for the root * sad ' pre- 
fixed by 'upa' and ‘ni* means that. Books also are 
called Upani^ads as they have the same end in view. 

This Upanisad consisting of six chapters is called 
’Arapjaka' as it was taught in the forest (Aranya). 
And because of its large site it is called Drhaddranyaka. 
Kow we are going to describe its tehlioa to the ecre- 
moiual portion of the Vedas. The whole of the Vedas 
is devoted to Setting forth the means of attaining what 
is good and avoiding what is cvd. in so far as these 


* bcio| IdrotiSod with tha cevaic tuind. 
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are not known through perception and inference, for 
all people naturally seek these two ends. In matters 
coming within the range of experience, a knowledge of 
the means of attaining the good and avoiding the evil 
ends is easily available throngh perception and infer- 
ence. Hence the Vedas are not to be sought for that. 
Now, unless a person is aware of the e.\isfence of the 
self in a future life, he will not be induced to attain 
what is good and avoid what is evil in that life. For 
're have the example of the mafcrialisU. Therefore 
the ^pturcs proceed to discuss the existence of the 
ia a future hfo and the particular means of attain- 
ing the good and avoiding the evil in that life. For 


we see one of the Upanisads starts wth the words, 
There is a doubt among men regarding the life after 
death, some saying that the self exists, and others that 
it does not ' (Ka. I. 20), and concludes. * It is to be 
revised as existing indeed ' (Ka. VI. 13). and so on. 

beginning 'How (the self remains) after 

. if with. ' Some souls enter 

the i^b to get a new body, while others are bom 
as stationary objects (plants etc.), all according to 
just work and knowledge • (Ka. V. 7). Else- 
iSf. himself becomes 

‘ i* followed by 

^ UsToosh Eood work a>d .vO Ihroosh toil work • 
I™ • “/l."’!' »ilh. ■ I will totmet 

l.’l i, ">« txtncorporoal 


materialists and Buddhists «-ould not stand opposed to 
us, saying that there is no self. For nobody disputes 
regardmg an object of perception such as a jar. saying 
it does not exist. 

Objection : You arc vnoi^, since a stump, for 
instance, is looked upon as a man and so on. 

Reply : No, for it vanishes when the truth is 
known. There are no more contradictory %neus when 
the stump, for instance, has been definitely known as 
such through perception The Buddhists, however, 
in spite ot the fact that there is the cgo-conscioustiess, 
persistently deny the existence of the self other than 
the subtle body.‘ Therefore, being different from 
objects of perception, the existence of the self cannot 
be proved by this means. Similarly inference too is 
po^veriess. 

Objection : No, since the Sniti (Veda) points out 
certain grounds of inference* for the existence of the 
self, and these depend on perception, (these two are 
also efficient means of the knowledge of the self). 

Reply : Not so. for the self cannot be perceived 
as having any relation to aoothcr life. But when its 
existence has been known from the Sruti and from 

> The five dementi, tea orgaoi. vita] force (with its five- 
fold iaoctioa) and mind (in its fourfold aspect) Or the tea 
organs, five vital forces, Manas and intellect 

> Such as desires etc , wbkb must have a basis, and this 
is the self. 
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certain empirical grounds of Inference cited by It. the 
Mimatnsakas and logicians, who follow in its foot- 
steps, fancy that those Vedic grounds of inference soch 
as the cgo-consciousne«a arc the prodiicls of tlscir own 
mind, and declare that the self is knowabic throujb 
perception and inference. 

In any ease, a man who believes that there is a 
self which gets into relation with a future body, seeks 
to know the particular means of attaining the good 
and avoiding the evil in connection with that body. 
Hence the ceremonial portion of the Vedas is intro- 
duced to acquaint him with these details. Bnt the 
cause of that desire to attain the good and avoid the 
evil, via. ignorance regarding the Self, which expresses 
itself as the idea of one's being the agent and experi- 
encer. has not been removed by its opposite, the 
knowledge of the nature of the self as being identical 
%vith Brahman. Until that is removed, a man 
prompted by such natural defects of bis as attachment 
or aversion to the fruits of his actions, proceeds.to act 
even against the injunctions and prohibitions of the 
senptures, and under the powerful urge of his natural 
defects accumulates in thought, word and deed a good 
d^ of work known as iniquity, producing harm, 
visible and invisible. This leads to degradation down 
to the state of stationary objects. Sometimes the 
impressions made by the scriptures are very strong, in 
which case he accumulates in thought. %vord and deed 
a gr^t deal of what is knovm as good work which 
Mntributes to his well-bdng. This work is twofold: 
that attended with meditation, and that which is 
mechanical. Of these, the latter results in the attain- 



who sacrifices to the Sell is better than one who sacn- 
fices to the gods/ etc. (S. XI. u. 6. 13, adapted). And 
the Smrti: 'Vedic work is twofold.' etc. (M. XII. 88). 
When the good work balances the evil, one becomes 
a man. Thus the transmigration beginning with the 
state of Hiranyagarbha and the rest and ending with 
that of stationary objects, which a man with his 
natural defects of ignorance etc. attains through his 
good and bad deeds, depends on name, form and 
action. This manifested nniverse, consisting of means 
and ends, was in an nndiSerentiated state before its 
manifestation. That relative universe, without begin* 
ning and end like the seed and the sprout etc., created 
by ignorance and consistiog in a superimposition of 
action, its factors and its results on the Self, is an evil. 
Hence for the removal of the ignorance of a man who 
is disgusted with this universe, tlus Upant^d is being 
commenced in order to inculcate the knowledge of 
Brahman which is the very opposite of that ignorance. 

The utility of this meditation concerning the horse 
sacrifice is this: Those who are not entitled to this 
sacrifice will get the same result through this medita* 
lion itself. Witness the Sruti passages: ‘Through 
meditation or through rites ' (S. X. iv. 3. 9), and 'This 
(meditation on the vital force) certainly wins the world’ 
(I. iii. a8). 


> The bring identified with the sun total of kU minds. 
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Objection : This meditation is just a part of the 


rite 


Reply : No, for the following Sniti passage allows 
option : 'He who pciforms the horse sacrifice, or who 
knows it as such' (Tal. S. V. iU. 12. 2). Since it 
occurs in a context dealing with knowledge, and since 
we see (he same kind of meditation based on resem- 
Hance being applied to other rites* also, we undentand 
that meditation will produce the same result. Of all 
rites the greatest is the horse sacrifice, for it leads to 
idenlily with Iliranyagarbha in his collective and 
indiN-idual aspects. And its mention here at the very 
treatise on the knowledge 
Ilrahman is an indication that all rites fall within Ibe 
domain of relative existence. It will be 5ho%vn later 
nn that the result of tbb meditation is Identification 
wtb Hanger or Death. 


ObjeetiOH : Bat the regular (Nitya) rites are not 
productive of relative r«uHs. 

Reply Not 10. for the Sruti sums up the results 
c a, rites together. Every rite b connected with the 

In the passage. 'Let me have a wife 

JJi* much indeed is desire* (I. iv. 17). H b shown that 
, naturally prompted by desire, and that 

nrv^ti achievetl tbrouch a son, through rites and 
t^htaiijo are tbb world, the world of the 
anes aM that of the gods respectively (I, v. 16). and 
. . arrived at will f*. that everything con- 

>-4 three kinds of food: This (unlver«) 
ia^d Cf three things: name, form and 


jVj f*“*J*. “Ibw worM. O Caatama. b tie" 



resultant of the actions ol all beings, as a iree comes 
out of the seed. This differentiated and undifferen- 
tiated universe, con^ting of the gross' and subtle 
worlds and their essence, falls within the category of 
ignorance, and has been superimposed by it on the 
Self as action, its factors and its results as if they were 
Its own form. Although the Self is different from 
them, has nothing to do with name, form and action, 
is one without a second and is eternal, pure, enlight- 
ened and free by nature, yet It appeals as just the 
reverse of this, as consisting of differences of action, 
its factors and its results, and so on. Therefore for 
the removal of ignoraocc, the seed of defects such as 
desire and of action — Ukc the removal of the idea of 
a snake from a rope— with regard to a man who is 
disgusted with tlus universe of means and ends, 
consisting of actions, their factors and their results^ 
having realised that they are just so much, the 
knoikicdge of Drahman ts being set forth. 

The first two sections beginning uith, ' The bead 
of the sacrificial horse is tbc dawn,' will be devoted 
lo the meditation regarding the hone sacnfice. The 
meditation about the horse is described, as the horse is 
the most important thing in this sacnfice. Its import- 
ance is indicated by the fact that the sacrifice is named 

1 ^rlli. water an4 Cre are the itro«i world, and air and 
the etlirr the mbtle woiM. Tbeir e»»eftce ia the simple fonn 
of each, brlore Its combloation with the other Itjar elements 
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after it, and its presiding deity is Prajapati (Hiranya* 
garbha). 

^ I ^ gr waipT fin: I 

gigJ sipir, 5aiTwIs4>gRr, sncJipg^g 

I gniFni:, 

SlgRTT^: qraq:, 

ggff&r, siflTniifw nfagr:, 

STW mnifg I ftnrcn:. 

S^i qj ffq a q ^ g 

«idgl<3<J, ?T?^5Rqfe, 

•n^rw qr?^ n \ n 

1. Om. Tlic head of the sacrificial horse 
is the dawn, its eye the sun, its vital force' the 
air, its ojien mouth the fire called VaiSvanara, 
and the Ixidy of the sacriricial horse is the year. 
Its back is heaven, its belly the sky, its hoof the 
rarlh. its sides the four quarters, its ribs the 
intermediate quarters, its members the seasons, 
ito joints the months and fortnights, its feet the 
tnj-s and nights, its bones the stars and its flesh 
me clouds. Its half-digested food is the sand, 
ite b-ood-s-essels tlie rivers, its liver and spleen 
the mouriUins. its hairs the herbs and trees. Its 
lorepart h the ascending sun, its hind part, the 
ftescendujg sun. its yawning is lightning, its 

* by tu tnaUi. • 



of an hour just before sunrise. The particle ‘val’ 
recalls something well-knovni, here, the time of dawn. 
The similarity is due to the importance of each. The 
bead is the most important part of the body (and so 
is the dawn of the day). The horse which is a part 
of the sacrifice has to be purified ; hence its head and 
other parts of its body are to be looked upon as certain 
divisions of time etc. (and not vice versa). And it 
will be raised to the status of Prajapati by being 
meditated upon as such. In other words, the horse 
will be deified into Prajapati if the ideas of time, worlds 
and deities be superimposed on it, for Prajapati com- 
prises these. It is like converting an image etc. into 
the Lord Visnu or any other deity. 71s eye the sun, 
for it is next to the head (as the sun is next to, or rises 
just after the dasvn), and has the sun for its preriding 
deity. Us vital force the air. because as the breath 
it is of the nature of air. Us open mouth the fire 
called VaHvSnara. The word ‘Vaiivanara’ specifies 
the fire. The mouth is fire, because that is its presid- 
ing deity. The body of the sacrificial horse is the 
year consisting of twelve or thirteen’ months The 
word 'Atman’ here means the body. The year is the 
body of the divisions of time : and the body is called 
Atman, as we see it in the Sruti passage, 'For the 
Atman' (trunk) is the centre of these limbs' (Tai. A. II. 


Icdndliig tbe inteicatary moatli. 
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|ii- 5)- The repetition of the phrase 'of the Mcrifidif 
horse’ is intended to sho«- that it is to be conneetefJ 
will all the terms, /u back is heaven, because both 
arc high. Us belly the sky. because both are hollow. 
Its hoof the earth : ' Pajasy-a ' should be ' Padasya 
by the usual transmutation of letters, meaning a seat 
or the foot. Us sides the four quarters, for they are 
connected with the quarters. It may be objected that 
the sides being two and the quarters four in number, 
the parallel is wrong. The answer to it is that since the 
head of the horse can be in any direction, its two sides 
an easily come in contact with all the quarters. So 
»t IS dl right. Its ribs the intermediate quarters such 
as the south-east. Its members the seasons: The- 
Is^er, being parts of the year, are its limbs, which 
bnngs out the similarity. Us joints the months and 
loflnighis. because both connect (the latter connect the • 
parts of the year as joInU do those of the body). Us 

IZ .T tije latter 

ndiates that those* pertaining to Prajipati. the gods, 
Manes and men are all meant. ' Pratistha literally 
those by which one stands ; hence feet. The- 
del y representing time stands on the days and nights, 

^ The word used in 

S a? 1*“ t«en spoken 

in |, TT, “ denotes the clouds which float 

' because they shed water as tlie 


A y«a^ ““ ^ 

Jty.four maUon years* 

Japrtl. eqoivJrnt to wT' ^ 

'Soivaient to two Kalpas or cycle* of ourS. 




vessels here. Its liver and spleen the mountains, both 
being hard and elevated. ‘Yakrf and 'Kloman’ are 
muscles below the heart on the right and left. The 
latter word, though always nsed in the plural, denotes 
a single thing. Its hairs the kerbs and trees : These, 
being small and large plants respectively, should he 
applied to the short and long hairs according to fitness 
Its forepart, from the navel onward, is the ascending 
(lit. 'rising') sun, up to noon. Its kind part the 
descending (lit. 'setting*) sun. from noon on. The 
ssmilarily consists in their being the anterior and 
pcpsterioT parts respectively in each case. Its yawning 
or stretching or jerking the limbs is lightning, because 
the one splits the cloud, and the other the mouth. 7(s 
shaking the body is ikundering, both producing a 
sound. Us making uraler is raining, owing to the- 
similarity of moistening. And its neighing is voice or 
sound— no fancying is needed here. 

I ^rfirRT t^gwf6;mwisiWci» awwt 
1 0^ tn nfsmjfraljra: 1 pn 

qg? 

STOW msTJTq. H 

2. The (gold) vessel colled Mahiman in front 
of the horse, which appeared about it (i.e. point- 
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ing it out), is the day. Its source is the eastern 
sea. The (silver) vessel called Mahiman behind 
the horse, which appeared about it, is the night. 
Its source is the western sea. These two vessels 
called Mahiman appeared on either side of the 
^\s a Haya it earned the gods, as a 
Vajin the celestial minstrels, as an Arvan the 
Asuras. and as an A5va men. The Supreme 
Self is its stable and the Supreme Self (or the 
«a) its source. 



are inferior to the previoos set. lls source ts the 
western sea. The vessels are called Mahiman, because 
they indicate greatness. It is to the glory of the horse 
that a gold and a silver vessd are placed on each side 
of it. These two vessels called Uahiman, as described 
above, appeared on either side of the horse. The 
repetition of the sentence is to glorify the horse, as 
much as to say that for the above reasons it is a 
wonderful horse. The words "As a Haya' etc. are 
similarly eulogistic. ‘Hays' wanes hom the root 'hi,' 
meaning, to move. Hence the word means 'possess- 
ing great speed.' Or it may mean a species of horse. 
It carried the gods, i.e. made them gods, since it was 
Prajapati ; or literally carried them. It may be urged 
that this act of carrying is rather a reproach. But the 
answer is that carrying is natural to a horse ; so it is 
not derogatory. On the contrary, the act, by bringing 
the horse into contact with the gods, was a promotion 
for it. Hence the sentence is a eulogy. Similarly 
‘Vajin* and the other terms mean species of horses. 
As a Vajin it carried the ceUsUat minstrels ; the ellipsis 
must be supplied with the intermediate words. 
Similarly as an Arvan (it carried) the Asuras, and as 
an Alva (it carried) men. The Supreme Setf~^ 
'Samudia' here means that — is its stable, the place 

* Anacdagiri ta](M 'Vams' in Ibe sense of colonr or 
Instre, instead ol syllable, m wbKb case the sight must be 
supposed to be a moon-Ut one. 
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where it is tied. And the Supreme Self Us source, the 
< 3 use of its origin. Thus it has sprang from a pure 
source and lives in a pare spot. ^ it is a tribute to 
the horse. Or 'Samudia' may mean the familiar sea, 
for the Srah saj's, 'The horse has its source in water' 
(Tai. S. n. iii. 12;. 



3?7Rnir is ; jTJT^lrfWi «Mkw«n 

I ^s^^Ritcj,! awraa •, «rj^ 

4 ^ tr u' j^r^ fa, g^^i«RWi«fccyH.i ^ s m 

%? n \ II 

1. There was nothing whatsoever here in 
the beginning. It was covered only by Death 
(Hiranyagarbha), or Hunger, for hunger is 
•death. He created the mind, thinking, ‘lit me 
have a mind.'* He moved about worshipping 
(himself)- As he was worshipping, water uus 
produced. (Since he thought). 'As I was wor- 
shipping. water sprang up.’ therefore Arka (fire) 
is 80 called. Water (or happiness) surely comes 
to one who knows how Arka (fire) came to have 
this name of Arka. 

Kow the origin of the fire that is fit for use in the 
horse sacnfice is being described. This story* of its 


s *rti* void UMd here is ’Atmaa.* vhicb smoaj( olhpr 
thiogs mMoi thfl t<v]y, KUdu. Isullrct. IsdivlJusI seli sod 
fopirm* Sfl(. Tbe correct tncsmru at each p!ic». u btre. 
isto b« dcSrnniiitd Iroia tb« cootext. The word ceturs issla 
M> partgTspb 4. «hne It tnrnw the bodjr. 
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origin is meant as a eulogy in order to prescribe a 
meditation concerning it. There tras nolfiiitg what' 
soever diflercnliatcd name and form here, in the 
universe, in the beginning, i.c. before the manifesta- 
tion of the mind etc. 

Question : Was it altogether void? 

Nihilistic view : It must be so, for the Sruti says. 
'There was nothing whatsoever Iierc.’ There was 
neither cause nor eHect. Another reason for this con- 
clusion is the fact of origin- A jar, for instance, is 
produced. Hence before its origin it must have been 
non-existent. 

The logician objects : But the cause cannot bo 
non-existent, for we see the lump of clay, for instance 
(before the jar is produced). What is not perceived 
may well be non-existent, as is the case with the effect 
here. But not so with regard to the cause, for it JS 
perceived. 

The nihilist : No, for before the origin nothin? 
is perceived. If the non-perception of a thing be the 
ground of its non-existence, before the origin of the 
whole universe ndther cause nor effect is perceived. 
Hence everything must have been non-existent. 

Vedantin's reply : Not so, for the Sruti says. 
' It was covered only by Death.’ Had there been 
absolutely nothing alher to cover or to be covered, the 
Sruti would not have said, * It was covered by Death. 
For it never happens that a barren woman's son is 
covered with flowers springing from the sky. Yet the 
Sruti says, ' It was covered only by Death.' There- 
fore on the authority of the Sruti we conclude that the 


We observe that a positive enect wmcn is proaucea 
takes place only when there is a cause and does not 
take place when there is no caose. From this we infer 
that the cause o£ the universe too must have existed 
before creation, as is the case -with the cause of a ]ar, 
for instance. 

Objection : The cause of a jar also does not pre- 
exist. for the jar is not produced without destroying 
the lump of clay. And so with other things. 

Reply : Not so, for the clay (or other material) 
is the cause The day is the cause of the jar. and the 
gold of the necklace, and not the particular lump-like 
form of the material, for they exist without it. We 
see that eBects such as the jar and the necklace arc 
produced simply when tbeii matenals, day and gold, 
are present, although the lomp-like form may be 
absent. Therefore this particular fonn is not the cause 
of the jar and the necklace. But when the clay and 
(he gold are absent, the jar and the necklace are not 
produced, which shove’s that these materials, day and 
gold, are the cause, and not the roundish form. 
\Vhencvef a cause produces an it does so by 
destroying another effect it produced just before, for 
the same cause cannot produce more than one effect 
at a time. But the cause, by destroying the previous 
effect, does not destroy itself. Therefore the fact that 

* These wQl be taVea np ove by ooe. 
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an fflfft n Iiy tWmjip; ^^<• j'rrvs”T* 

the lump. ('If int‘An«n »* lyvl a tili l tu »li** 

pmvr tint Ihr ra'is^* r»nl» f^'’ tf^'t H 

cltirftl 

Obiedinn h n nn{ tiitttrf. f’f tN* »!«/ 
cannot cTut ap^it lfc*m IIjo lump arul «<> nn. Irt 
worth. \Tiu rann''! «> that th^ rant**, ihc <Iay. f' f 
example, m nnl tlr»lrn\T«l when lO pfr^fewn l^'* 

lump or any oiher lurm. it ihxtmjrtl. thtl it fawi 
on to some other efleel ««Kh at th^ jtr For IhP tasv. 
the clay or the lik”. it not p*-rrritri! apift from tfi'' 
lump or jar. and so nn 

Reply • Not so. lot «e *re itjose ca»tn, the day 
etc , persist when the jar and other thinjtt have been 
produced, and the lump or any otlirr (oriTJ hat row* 

Objection ; Tlitf pcisittence notiecil It ju* *® 
similarity, not to actual persistence of the cause. 

Reply : No. Since the particles of clay or other 
material which belonged to the lump etc. arc percep- 
tible in the jar and other things, it u unreuorable to 
imagine similarity through a pseudo-inference. Not 
is inference valid when it contradicts perception, for 
it depends on the latter, and the cf*ntrary view wili 
result in a general disbelief. That is to say, if ever)’- 
thing perceived as 'This is that’ is momentary’, then 
the notion of 'that' would depend on another notion 
regarding something else, and so on, thus leading to 
a regressus in injintrum ; and the notion of ‘This b 
like that’ being also falsified thereby, there would be 
no Mrtainty anywhere. Berides the two notions of 
this and 'that’ cannot be connected, since there b 
no abiding subject. 



(since according to you there is iw abiding subject 
like the Self), there would be no perception of simi- 
larity. 

Objeclion : Although there is no similanty, there 
is the notion of it. 

Reply : Then the notions of ‘this’ and 'that' 
would also, like the notion of similanty, be based on 
nonentities. 

Objeclion (by the Yogacara school) : Let all 
notions be based on nonentities. (What is the harm?) 

Reply : Then your view that everything is an 
idea would also be based on a nonentity. 

Objection (by the nihilist): Let it be. 

Reply If all notions are false, your view that 
all notions are unreal cannot be established. There- 
fore it is wrong to say that recognition takes place 
through similarity. Hence it is proved that the cause 
exists before the effect is product. 

The effect too exists before it is produced 

Question ; How? 

Reply ; Because its manifestabon points out its 
pre-exibtence. filanifestation means coming within the 
lunge of perception. It is a common occurrence that 
a thing, a jar for instance, which was hidden by 
darkness or any other thing and comes within the 
range of perception when the obstruction is removed 
by the appearance of light or in some other way, does 
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not preclude its previous existence. Similarly this 
universe too, we can onderstand, existed before its 
manifestation. For a jar that is non-existent is not 
perceived even when Ibe sun rises. 

Objection : Ko, it must be perceived, for you 
deny its previous non-existence. According to you/ 
any effect, say a jar, is never non-existent. So it 
must be perceived when the sun rises. Its previous i 
form, the lump of clay, is nowhere near, and obstruc- 
tions like darkness are absent ; so. being existent, it 
cannot but appear. 

Reply : Mot so. for obstruction is of two kinds. 
Every effect such as a jar has two kinds of obstruc- 
tion. tVlicn it has become manifest from its cempO' 
neat day, darkness and the wall etc. axe the obstruc- 
tions ; while before its manifestations from the clay the 
obstruction consists in the particles of clay remaining 
as some other effect such as a lump. Therefore the 
effect, the jar, although existent, is not perceived 
before its manifestation, as it b bidden. The terms 
and concepts 'destroyed.' 'produced.’ 'existence' and 
'non-exiitcncc’ depend on this twofold character of 
manifestation and disappearance. 

ObieeUon . This b incorrect, since the obstruc- 
tmna repnsented by particular forms such as the lump 
ce ilie tuo halves of a jar arc of a different nature. 
To I* esfAicit: Such obstructions to the manifesta- 
l«a of a jar as darkness or the wall, we see, do not 
txrcpy ibe same space as the jar, but the lump or the 
two Kilves of a jar do. So your statement that the jar. 
ahbou^h persent ia the form of the lump or the two 
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milk occupies the same space as 
conceals it. 

Objection : But since the component parts o£ a 
]ar such as its two halves or pieces are included in 
the effect, the jar. they should not prove obstructions 
at all. 

Refiy . Not so. tor beii^ separated from the jar 
they are so many different effects, and can therefore 
serve as obstructions. 

Objection : Then the effort should be directed 
solely to the removal of the obstructions. That is to 
say, if. as you say, the effect, the jar for instance, is 
actually present in the state of the lump or the two 
halves, and is not perceived because of an obstruction, 
then one who wants that effect, the jar, should try to 
remoNe the obstruction, and not make the jar. But 
as a matter of fact, nobody docs so. Therefore your 
statement is wrong. 

Reply : No, for there is no hard and fast rule 
about it. It 13 not aln-ays the case that a jar or any 
other effect mantiests itsdf if only one tries to remove 
the obstruction : for when a jar. for instance, is coveted 
with darkness etc., one tries to light a lamp. 

Objection : That too' is just for destroying the 
■darkness. This effort to light a lamp is also for 
removing the darkness, which done, the jar is auto- 
matically perceived. Nothing is added to the jar. 


rrrvftffi 
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tlial ont ttlit. ttttnt. II. matitlr.ljia,, „( TOicIbif-: 
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pa cnt In lltc cause scism at an olntnietinn In tile 
niamtcslalion ot ol(,cr c«r«i,. So (I one tries only In 
ilcalroy (ho previously man,(mte,| edrel lucli ai Ike 
ump Of (ho (ISO lialvct tihieh aland Iwtieen It and the 
1«, one may also hare inch elleets as Ihe potihcrdt 
ot tiny pteeca. These too trill eonceal the jar and 
prevent IB being petceived : to a r,e,h allempi ttiU be 
needed. Hence the necessaty operalion ol the faelota 
of an aebun has it, utility („ one tiho irenta the 
mmleslaUon of a jar or any olhci thing. Iherelore 
the effect ea.sB even brforc .B manileataln. 
alto t'°" ,°“ notion, o( the past and fulnte 

oaT Ta, n' n “»> '”0 and 

present i,'^ *" “““I. liko Ihe notion ol the 

onettho*d ' entirely independent ot objects, por 
to work (?'•>“ re'""' “ "Ol’' “B oneself 

which Ihe ^ k* not see people strire for things 

which they know be non-e.ristent. Another reason 



false. Nor is this perception a mere figure of speech. 
As to the reasons for inferring the existence of the jar, 
we have already stated them. 

Another reason for it is that the opposite view 
involves a self-contradiction. If on seeing a potter, 
for instance, at work on the production of a jar one is 
certain in view of the evidence that the jar will come 
into existence, then it would be a contradiction in 
terms to say that the jar is non-existent at the very 
time with which, it is said, it will come into relation. 
For to say that the ]ar that will be is non-existent, is 
the same thing as to say that it will not be. It would 
be like saying. 'This jar docs not exist.' If, however, 
you say that before its manifestation the jar is non- 
existent, meaning thereby that it does not exist exactly 
as the potter, for instance, exists wiulc he is at work 
on its production (i.e. as a ready-made jar), then there 
is no dispute between us. 

Objedion : W'hy? 

Reply : liecausc the jar exists in its own future 
(patrntial) form. It should be borne in mind that the 
present existence of the lump or the two halves is not 
the same as that of the jar. Kor is the future exist- 
ence of the jar the same as theirs. Therefore >uu do 
not contradict us when }'ou say that the jar u non- 
existent before its manifestation while the activity of 
the potter, for instance, is going on. Vou w-fil be 
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•loing ihli if you tirnv to Jh»» j;if iu own fiifnre firm 
a*! an effect. Hut you do not deny fhit. Nor do all 
iWngs undergoing mwlificalion liave an identical form 
of existence in the prevnt or in the future. 

Moreover, of the four kind*' of negation relating 
to, say, a ]ar, «e observe that what is called mutual 
exclusion is other iJ.an the jar The negaUon of a j'lr 
13 a doth or some other Hung, not the jar itself. But 
the doth, although it is the negation of a jar, is not a 
nonentity, but a positive entity. Similarly the previous 
nM.existence, the non.cxisfcnce due to tlestruction, and 
aOsQlute negation must also be other than the jar ; for 
ey are spoken of m lemLs of it, as in the case of the 
mutual exclusion relating to it. And these negations 
"'h**! ^ cloth, for instance) be positive 

entitles. Hence the previous nen-cxislence of a iar 
s not mean that it docs not at all exist as an entity 
ore comes into being. If. however, you say that 
the prsTOos non-existence o( a jar means the jar itself, 
ten to nenhon It as being ■„/ a jar- (instead of as 
he jar itself ) m an incongruity. If jou use it merely 
mtio ^ ^ expression, 'The body of the stone 

iJ’’ phrase 'the previous non-existence of 

cxisfpti mean that it is the imaginary non- 
not fh “ mentioned in terms of the jar, and 

“ot the jar itself. If. on the other hand, you say that 

‘A iar^b coV V!!.*!*'”"’ thiDgi of different classes, *s. 

it U mart, . .V ' uon-existence. as of a jar before 

» eVi r to destruct ou. as of 

no jar/ ** negation, as. There is 

• Ths stone roller Las oo 
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the proverbial horns of a hare, it cannot be connected 
either vfith its cause or -with existeiice (as the logicians 
hold), for connection requires two positive entities. 

Ofijec«o« • It is all with things that are 
inseparable. 

Reply : No, for we cannot conceive of an insepar- 
able connection between an existent and a non-existent 
thing. Separable or inseparaUe connection is possible 
between two positive entities only, not between an 
entity and a nonentity, nor between two nonentities. 
Thercloie we conclude that the effect does exist before 
it is manifested. 

By what Sqrt of Death was the universe covered? 
This is being answered: By Hunger, or the desire to 
cat, which is a characteristic of death. How 15 hunger 
death? The answer is being given For hunger is 
death. The particle ‘hi* indicates a well-known reason. 
He who desires to eat kills aoimaU immediately after 
Therefore 'hunger' refers to death. Hence the use of 
the expression. ‘Death’ here means Hlranyagaibha as 
identified tvith the intellect, because hunger is an attn- 
bute of that which is so identified This effect, tho 
universe, was covered by that Death, just as a jar etc 
would be covered by clay in the form of a lump. He 
created the mind. The word Tat' (dial) refers to the 
mind. That Death of whom we are talking, intending 
to project the effects which will be presently mentioned, 
created the inner organ called mind, characterised by 
deliberation etc. and possesring the power to rcffcct on 
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those effects What wa< Ins o1>iccl in creating the 
mind? This is Iving stated : Thinking, 'Lei ne havt 
a wind—throuRh this mind (Atman) let me be possessed 
of a mind.' Tliis ssas hh object. He, Prajapati. being 
possessed of a rnimt after it wa.s manifested, movti 
about ipors/iipfimg himself, thinking he was blescd. 
As he teas tPorj/iiTiping, xcater, an all-liquid substance 
forming an accessory of the worship, teas produced. 
Here we must supply the words, 'After the manifesta- 
tion of the ether, air and fire.' for another SruU (Tai. 
II. i. i) says so, and there can be no alternative in the 
order of manifcstailoo. Since Death thought, 'At d 
was trorsliip^ing, water sprang up,' therefore Arka, the 
fire that is fit for use In the horse sacrifice. i» so called. 
This is the derivation of the lume 'Arka' given to £«• 
It is a descriptive epithet of fire derived from the per- 
formance of worship leading to happiness, and the 
connection with water. Water or happiness surely 
comes to one who knows' how Arka (fire) came to have 
this name of Arka. This is due to the simQarity of 
names. The particles 'ha' and ‘vai’ are intensive. 

^ n ^ 11 

V.' Arka. What Avas there (like) 

troth on the water was solidified and became this 
earth. When that was produced, he was tired. 

» Sleditates on the fart «U oM becomes identi6ed with 
dea. So also elseubete. See pp 65. 80. 90, etc. 



worship, is AtU. being the cause ol fiic. Fni, it K 
said, fire rests on water. Water is not directly Arka, 
for the topic under discussion is not water, but fire. 

It will be said later on, ‘Tim fire is Arlca' (1. ii. ?). 
Wfiat VOS there bkc froth on ttte water, like the 
coagulated state of curds, irai soUdified, being sub- 
jected to heat internally and externally. Or the word 
‘&ata’ may he the nominative (instead of a comple- 
ment), if we change the gender of the pronoun 'Yad' 
(that). That solid thii^ became this earth. That is 
to say, out of that water came the embryonic state of 
the universe, compared to an egg. When that earth 
was produced, he. Death or Prajapati, teas tired. For 
everyone is tired after woiV, and the projection of the 
earth was a great feat of Prajapati. What happened 
to him then? Whde he was (thus) Ured and distressed. 
fu'j errence, or lustre, came forth from his body. What 
was that? This was Fire, the first-born Viraj.* also 
called Prajlpati. ^vho sprang up within that cosmic 
egg, possessed oi a body and o^ans. As the Smpti 
says, ‘He is the first embodied being' (SI. V. i. 8. aa). 

^ tn2 

^ \ 

\ wtjTOj 

* Tbe l>i?uig ideatxficd with tli« «um 


total ot all bodies. 
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those effects. What was his object in creating the 
mind? This is being stated: Thinking. 'Lei me have 
a mind — through this mind (Atman) let me be possessd 
of a mind.' This was his object. He, Prajapati, being 
possessed of a rmnd after it was manifested, moved 
about teorshipping himself, thinking be was blessei 
he was worshipping, water, an all-liquid substance 
forming an accessory of the worship, was produeeL 
Here we must supply the words, 'After the manifesta- 
tion of the ether, air and fire,* for another Sruti (TaJ- 
H. i. I) says so, and there can be no alternative in th« 
order of manifestation. Since Death thought, 'del 
was worshipping, water sprang up,' fherefore Arha, tfl* 
fire that is fit for use in the horse sacrifice, 15 so esSei. 
This is the derivation of the name 'Arka* given to fir*- 
It is a desenptive epithet of fire derived from the 
formance of voRhip leading to happiness, and tM 
connection with water. Water or happiness surely 
comes to one who knows* how Arka (fire) came to hsve 
this name of Arka. This k due to the similarity « 
names. The particles 'ha' and 'vai' "are intensive. 

^ ^ f^t^ddjft: n ^ 11 

2. Water is Arka. What tvas there (Hk*) 
froth on the water was solidified and became^* 
earth. When that wis produced, he was tir 

’ OD tbe fact tilt one become* idenlifi'^ 

the iJea. So also else»lie*e. See pp 63, «o, 90. ««■ 
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While he was (thus) tired and distressed, his 
essenre, or lustre, came forth. This was Fire. 

What is this Arka? WaUr. that accessory of 
worship, is Arka, being the cause of fire For, it is 
said, fire rests on water. Water is not directly Arka, 
for the topic under discussion is not water, but fire. 
It will be said later on. 'This fire is Arka’ (I. ii. 7). 
Whal was there like froth on the water, like the 
coagulated state of enrds, was solidified, being sub- 
jected to heat internally and externally. Or the word 
'Sara’ may be the nominative (instead of a comple- 
ment), if we change the gender of the pronoun ‘Yad’ 
(that). That solid thing became this earth. That U 
to say, out of that water came the embryonic state of 
the universe, compared to an egg. When that earth 
was produced, he. Death or Prajipali, was tired For 
everyone is tired after work, and the projection of the 
earth was a great feat of Prajlpati. What happened 
to him then? IFA>7e he was (thus) tired and distressed, 
kis essence, or lustre, came forth from his body. What 
was that? This was Fire, the first-born Viraj,* also 
called Prajapati, who sprang op within that cosmic 
egg, possessed of a body and organs. As the Smrti 
says. ’He is the first embodied being' (Si. V. i 8. 22). 

^ sntmsiOT 1 51 ^ str^ ^ 
fttt:, \ 

* Tbe being Idcatified with the sum total of an bodies. 
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3. He (Virfij) tliifrrcntiatcc) hiinsclf in three 
ways, making the sun the thinl form, and air 
the third form. So this I’rana (Viraj) is divided 
in three ways. His head is the cast, and hh 
arms that (norlh-casl) and that (south-east). 
And his hind part is the west, his hip-bones that 
(north-west) and that (south-west), his sides the 
south and north, Ins back hcavcti, his belly the 
sky. and his breast tliis earth. He rests on 
water. He who knows (it) thus gets a resting 
place wherever he goes. 

He, the Virij who was born, himself differentiated 
or divided himself, his body and o^ans, in three stays- 
How? Making the sun ike third form, in respect of 
fire and air. The verb 'made' must be supplied. And 
aif the third form, in respect of fire and the sun. 
Similarly we must understand, 'Blaldng fire the third 
form,' in respect of air and the sun, for this also can 
equally make up the number three. So this Prana 
(Viraj), although the self, as it were, of all beings, is 
specially divided by himself as Death i» three tvays as 
fire, air and the sun, withont, however, destroying his 
own form of Viraj. Now th g meditation on this Fire, 
the first-born Viraj, the Arka fit for use in the horse 
sacrifice and kindled in it, is being described, like that 
on the horse. We have already said that the previous 
account of its origin is all for its eulogy, indicating 
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that it is of such pure Wrth. His head is the east, 
both being the most important. And fsis arms that 
and that, the north-east and south-east. The word 
Irina' (arm) is derived from the root ‘ir,* meaning 
motion. And his hind part is the U'cst, because it 
points to that dsiection whea l» faces the east. His 
hip-bones that and that, the north-west and south-west, 
both forming angles with the back. His sides the south 
and nortK, both being so related to the cast and west. 
His back heaven, his belly the sky, as in the case of 
the horse. And his breast this earth, both being under- 
neath. He, this ftre conristing of the worids. or Prajh- 
pati, rests on water, for the Sruti saj's, 'Thus do these 
worlds lie is water.' ( 5 . X. v. 4. 3). He gels a resting 
place wherever he goes. Who? IVAo inotps that fire 
rests on water, thus, as described here. This is & sub- 
sidiary result.* 

H wnw J g tptHT 

n'dcwOJjraT.! n 5 3^ tra: ztm \ 5 ^- 

riiM-ci ^ asferaep 

I ft f ^ 

4. He deared. ' Let me have a second form* 
(body). • He, Death or Iltinger, brought about 

• Ttie m»io trmilt wID be »ute4 ta para^pb 7 . 

»*nie •ord ttaed h Xtmaa. It b traofhted a» 'fonn' fnr 
t«i»»o!enM. See imtsete en 15. 
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the union of <;i>ccrh (the Vedas) with the mind. 
\VIiat was die seed there became the Year 
(Vimj). Before !iim there had been no year. 
He (Death) reared him for as long as a year, and 
after this period projectctl him. VTicn he w^s 
bom, (Deatli) open^ his mouth (to swallow 
him). He (the bal>e) cried 'Bhan I' That 
became speech. 

It has been stated that Death, in the order of water 
and the rest, manirested himself in the cosmic egg as 
the Viraj or Fire possessed of a body and organs, and 
divided himself in three ways. Now by what procr^ 
did he manifest himself? This is being answered: Hti 
Death, desired, 'Lei tne have a second form or body, 
through which I may become embodied.' Having 
desired thus, he brought about the union of speech, or 
the Vedas, with the mind that had already appeared. 
In other words, he reflected on the Vedas, that is, the 
order of creation enjoined in them, with his mind. Who 
did it? Death characterised by hunger. It has been 
said that hunger is death. The text refers to him lest 
someone else (Viraj) be understood. What was the 
seed, the cause of the origin of Viiaj, the first embodied 
being, viz. the knowledge and resultant of work 
accumulated in past lives, which Death visualised in 
his reflection on the Vedas, there, in that union, became 
the Year, the Prajapati of that name who makes the 
year. Death (Hiranyagarbha), absorbed in these 
thoughts, projected water, entered it as the seed and. 
transformed into the embryo, the cosmic egg, became 
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the year. Before him, ihe Viraj who makes the yeai, 
there had been tto year, no period of that name 
Death reared him, this Viraj who was lo embryo, for 
as long as a year, the well-known duration of time 
among us, i.e. for a year. \Vhat did he do after that’ 
And offer this period, i.e a year, projected him, i e. 
broke the egg. When he, the babe, Fire, the first 
embodied being, was bom. Death opened his mouth to 
swallow him, because be was hungry. He, the babe, 
being frightened, as he was possessed of natural ignor- 
ance, cried 'Bhan' — made this sound. That became 
ipeeeh or word. ' 

sir 

^ ?nn tirat — 

Hsn: i ^ 

n Ml 

5- He thought, ' If I kill him, I shall be 
making very little food. ’ Through that speech 
and that mind he projected all this, whatever 
there is — the Vedas Rc, Yajus and Sainan, the 
metres, the sacrifices, men and animals. What- 
ever he projected, he resolved to eat. Because 
he eats everything, therefore Adili (Death) is so 
called. He who knows how Aditi came to have 
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this name of Adifi, becomes the eater of all this, 
and everything becomes his food. 


Seeing the babe frigbtcnecl and crying, ke, Dcalh. 
thought, although he was hungry, '// / kUl him, thh 

babe, 1 shall be making very little food.' ^Tbe root 

man with the prefix 'abhi* means to injure or kill.— 
Thinking thus he desisted from eating him, for he must 
make not a little food, but a great quantity of it, so 
that he might eat it for a long time ; and if he ate the 
babe, he would make very little food as there is no 
crpp if the seeds axe eaten up. Thinking of the large 
quantity of food necessary for his purpose, through 
that speech, the Vedas already mentioned, and that 
mind, uniting them, that is, reflecting on the Vedas 
again and again, ke projected all this, the movable 
and immovable (animals, planU, etc. etc.), whatever 
there is. What is it? The Vedas Re. Yajus and Siman. 
tU seven metres, viz. Gayatii and the rest, i.e. the 
three kinds of Slantras (sacred forroul*) forming part 
of a ceremony, viz. the hymns, (Stotra), the praises 
(Sastraj* and the rest, composed in Giyatri and other 
metres, the sacrifices, which are performed with the 
elp of those Mantras, men, who perform these, and 
antmals. domestic and wild, which are a part of the 
ntps. 


Objection . It has already been said that Death 

hymos are Rees that are suop bv one cU» 
the UdfStr etc Tlie Sastrae are those very byinnJ. 
only reci^ by _ 

Kces too. which are used in a 
in th« * third clan of prints, the Adhvajyn etc . 

tes. These are the third group of Mantras 
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projected Virjj through the muon of speech (the Vedas) 
^'ith the mind. So how can it now be said that he 
projected the Vedas? 

Rfpiy : It is all right, for the previous union of 
the mind was with the Vedas m an unmanifested state, 
whereas the creation spoken of here is the manifesta- 
tion of the already existing Vedas so that they may be 
applied to the ceremonies. Understanding that now 
the food had increased, whatever he, Prajapati, pro- 
jected, whether it was action, its means or its results, 
he resolved to eat. Because he eats everything, 
therefore Aditi or Death is so called. So the Sruti 
'Aditi is heaven, Aditi is the sky. Aditi is the 
mother, and he is the father,’ etc. (p. I. lix. lo). 
fie who knows how Adtti. Prajapati or Death, came 
to have this name of Aditi, because of eating every- 
thing, becomes the eater of all this universe, which 
becomes his food— that is, as identified with the 
nniverse, otherwise it would involve a contradiction . 
for nobody, we see, is the sole eater of everything. 
Therefore the meaning is that he becomes identified 
with everj-thing. And for this very reason everything 
. becomes his food, for it stands to reason that every- 
thing is the food of an eater who is identified with 

everything. 

ami § ^ dcitiuiupf.ic^ia 

1 ?TCtI5Tft^^a5T3IT^cT H 4 n 

6. He desired, ' Let me sacrifice again with 
the great sacrifice. ’ He was tired, and he was 
3 
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distressed. While he was (thus) tired and 
distressed, his reputation and strength departed. 
The organs arc reputation and strength. When 
the organs departed, the body began to swell, 
(but) his mind was set on the body. 

lie desired, etc. This and part of the next para- 
graph are introduced to give the derivation of the 
words 'ASva‘ (horse) and 'Mvamedha' (horse sacrifice). 
'Let me sacrifice ngaiit tmih the great sacrifee.’ The 
word 'again' has reference to his performance in the 
previous life. Prajipati had performed a horse sacri- 
fice in his previous life, and was bom at the beginning 
of the cycle imbued with those thoughts. Having 
been born as identified with the act of horse sacrifice, 
its factors and its results, he desired, 'Let me sacrifice 
again with the great sacrifice ’ Having desired this 
great undertaking, he was tired, like other men, end 
fie was distressed. While he was (thus) tired and dis‘ 
tressed — these words have already been explained (in 
par. 2) — his reputation and strength departed. The 
Sruti itself explains the words; The organs are reputa- 
tion. being the cause of it, for one is hejd in repute as 
long as the organs are in the body ; likewise, strength 
in the body. No one can be reputed or strong when 
the organs have left the body. Hence these are the 
reputation and strength in tMo body. So the reputa- 
tion and strength conristing of the organs departed. 
When the organs fonning reputation and strength 
departed, the body of Prajapati began to swell, and 
became impure or unfit for a sacrifice. (But) although 
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Prajapati had left it, his mind was set on the body. 
just as one longs for a faTOurite object even when 
one is away. 


^•=5 It ^ yicH^y^st 

i winter, it^kicT ; 

I ^ ^ ?t 

^ I I ^ 

^etT^tcHn wtana i i crcur- 

I trt 5 sisan^ 

*t cTtfe, «ncHT j apntfntsjt, 

WkUR’. \ ^ 

\ 3tq SplUt, STif ^^Tffrin, 

iicJ^t,:Wkwi terraf ^tRrutwtpt utife |] >5 tl 

y. He desired, 'Let this body of mine be fit 
for a sacrifice, and let me be embodied through 
this,' (and entered it). Because that body 
swelled (ASvat), therefore it came to be called 
Aiva (horse). And because it became fit for a 
sacrifice, Uierefore the horse sacrifice came to be 
hncr\5-n as ASvamedha, He who hnows it thus 
indeed knows the horse sacrifice. (Imagining 
himself as the horse and) letting it remain free, 
he reflected (on it). After a year he sacrificed it 
to himself, and dispatched the (other) animals to 
the gods. Therefore (priests to this day) sacri- 
fice to Prajapati the sanctified (horse) that is 
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dedicated to all the gods. He who shines yonder 
IS the horse sacrifice; his body is the year. This 
fire is Arka; its limbs are these worlds. So mese 
two (fire and the sun) are Arka and the horse 
sacrifice. These two again become the same 
god, Death. He (who knows thus) conquere 
further death, death cannot overtake 
becomes his self, and he becomes one wth these 
deities. 

What did he (Hiranyagarbha) do with his mind 
attached to that body? lie desired. Ho%v? ‘tel this 
body of mine be fit for a sacrifice, and let tne be 
embodied through this ’ And he entered it. Because 
that body, berett in his absence of its reputation and 
strength, swelled (Alvat), therefore it came to be called 
Atva (horse). Hence PrajSpati' himself is pamed 
A4va. This is a eulogy on the horse. And becaute 
on account of his entering it. the body, although it 
had become unfit for a sacrifice by having lost 
reputation and strength, again became fit for a sacr^' 
fice, therefore the horse sacrifice came to be known as 
Aivamedka For a sacrifice consists of an action, its 
factors and its results. And that it is no other than 
Prajapati is a tribute to (he sacrifice. 

The horse that is a factor of the sacrifice has been 
declared to be Prajapati in the passage, 'The head of 
the sacrificial horse is the dawn.' etc. (I. i)- "p® 

present paragraph is introduced to enjoin a collective 
meditation on that sacrifidal horse which is Prajapati. 


* niranyagirbha. 
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and the »3crifidal fire «hich Im already Ixen de- 
Kiibed (3' txrth)— Nitviing both as the resnlt t>1 tlve 
sacrifice. That this is the lm|wl o( tlui section wc 
understand from the fact that in the previous section 
no s-erb denolinR an injunction has been ii<ed, and 
cnc such is ne«s«arj\ The words. He who l:tiotet tl 
thu' inicctf iaotes the horu iaetifict. mean. 'He 
only, and none else, knows the horse sacnficc. who 
knows the horse and the Arka or fire, described above, 
a.' pos.ses«ed o( llic icaturcs. to be presently mentioned 
which arc here shown collectivxly ' Therefore one 
must know the horse sacrifice thus— this is the meaninf; 
Hqvv? First the meditation on the animal is bcmi; 
described. Frajapati, dcsinn^ to sacrifice af;ain vsilh 
the great sacrifice, imagined bimscli as the tacnficial 
animal, and letlieg it. the eonsecnteil animat, remain 
free or unbridled, re/!ecled fon it). Afler a complete 
year he saerifieed it to himtell. i c. as dedicated to 
PrajSpati (Hiranyagarbha), and dhpatcheJ the other 
animals, domestic and wild, to (he gods, their respective 
deities. And because Trajapati rcilected like this, 
therefore others also should likewise fine)- themselves, 
in the manner described abovx. as the sacrifirial horse 
and meditate : 'While being sanctified (with the 
Mantras), I am dedicated to all the i;ods , but while 
being killed. 1 am dedicated- to mj’self. The other 
animals, domestic and wild, arc sacrificed to their 
respective deities, the other gods, who are but a part 
of mj-self.’ Therefore priests to this d.iy similarly 
sacrifice lo Prajapati the sanelified horse that is dedi- 
cated to ail the gods. 
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[i.n 

lie who shines yonder is the horse sacrifice. The 
sacrifice which is thus performed with the help of the 
animal is being directly represented as the result. ^Vho 
IS he? The sun who illumines the universe with his 
light. His body, the body of the sun, who b the 
result of the sacrifice, « the year, that period of time. 
The vear is called his body, as it is made bv him. 
Nosv, since the sun. as the horse sacrifice, is performed 
with the help of fire, (the latter also is the sun). Here 
the result of the sacrifice is being mentioned as the 
sacrifice itself: This terrestrial fire is Arka. the 
accessory of the sacrifice Its Imbs, the limbs of this 
Arka, the fire that is kindled at the sacrifice, ore these 
three worlds. So it has been explained in the passage. 
'His head is the east,’ etc. (I. li. 3). 5 o these tvo, 
fire and the sun, are Arka and the horse sacrifice, as 
described above— the sacrifice and its result respective- 
ly. Arka, the terrestrial fire. Is directly the sacrifice, 
which IS a rite. Since the latter is performed with the 
help of fire, it is here represented as fire. And the 
result is achieved through the performance of the 
sacrifice. Hence it is represented as the sacrifice in 
the statement that the sun is the horse sacrifice. 
These two, fire and the sun, the means and the end. 
the sacrifice and its result, again become the same god- 
Who is it? Death. There was but one deity before, 
who later was divided into action, its means and its 
end. So it has been said, 'He differentiated himself 
in three waj-s' (I, u. 3). And after the ceremony b 
over, he again becomes one drity. Death, the result of 
the ceremony. He who knows this one deity, horse 
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tacrificc or I>catli. m. ‘I alone am Dcalb, the hor?o 
Mfulice. and ihcrc » but one deity identical witli 
myself and attainable throuftli the horse and fire'— 
fonfum furlher death, i e. after dpng once he is not 
bom to die any more Ewn thoogli conquered, death 
may owrlake him apm. So it is uid, death cannot 
overtake him. Wliy? Because it becomes hts self. 
the self of one ssho knows thus, rurtlicr, being 
Death. ‘ the result, he becomes one tetth these deities. 
This is the result sucli a knower attains. 


• lliranyagarbha. See Par. i. 



SECTION III 


section related to the preceding one? 
e ighwt result of rites combined with meditation 
has been indicated by a statement of the result of the 
hoi^ sacrifice, \iz. identity with Death or Hirannya- 
garbha. Now Uie present section, devoted to the 
gi a, is introduced in order to indicate the source 
ot ntes and meditation, which are the means of attain- 
ing identity with Death. 

Oii;>ctio« . In the previous section the result of 
identity with 

4. result of rites and meditation on 

^ ^ ‘he transcendence of 

thi. Hence, the results being different, 

thff »•. he meant to indicate the source of 

e ntos and meditation that have been dealt with in 
tne previous sectioa 

r,t objection docs not hold, for the' result 

ri. . r “ id'^ntity with fire and 

u'.. 1 previoos section too thU very result 

<1 ii '*** tiecomes one with these dtities’ 

^ ““h statements as. 'Having 

lai U n**^ ‘ft?; ***' **• “■ «:hish with what 

‘••»n ml hetore? 

here the transcendence Is of the 
WLi- 1 >i Hiranyagarbfia). 

u 1- ’ attachment to evil, called death? 

■» s«:rrc. Uy whst means is it transcended? 
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And how?— these arc the things which arc souglit to be 
explained by the following allegory: 

sqr i Mdtwr 

s ^ w X. u 

I. There were two classes of Prajapati’s 
sons, the gods and the Asuras.‘ Naturally,’ the 
gods were fewer, and the Asuras more in 
number. They vied tvith each other for (the 
mastery of) these worlds. The gods said, ‘ Now 
let us surpass the Asuras in (this) sacrifice 
through the Udgitha.' 

rit«« Wire (teo classes ‘Two’ here means two 
classes. The panide ‘ha’ is an expletive referring to a 
past iaeldent. It is here used to recall what happened 
in the past life of the present Prajapah Of PrajSpati's 
sons, in his past incarnation, ^\^lo are they> The 
gods and the Asuras, the organs, that of speech and 
the rest, of Prajapali bimsdf. How can they be the 
gods and Asnias? They become gods when they shine 
under the influence of thoughts and actions as taught 
by the scriptures. While those very organs become 
Asuras when they are iofluenesd by their natural 
thoughts and actions, based only on perception and 
inference, and directed merely to visible (secular) ends 
They are called Asuras, because they delight only in 
their own lives (Asu) or because they are other than 

* For tbe story compare ChbaiKtogj’a Up I 11 1.9 

* Lit. 'therefore.' 
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the gods (Sura) And because the Asuras arc influ- 
enced by thoughts and actions directed to visible ends, 
therefore the gorfj were fewer, and the Asurai more i» 
number —The lengthened form of the two adjeclivel 
due to the addition of a vowel augment makes no 
change of meaning — The organs, as we know, have a 
stronger tendency to thoughts and actions that are 
natural, than to those that arc recommended by the 
scriptures, for the fonner serve visible ends. Hence 
the gods arc fewer, for the tendency that is culfhated 
by the scriptures is rare ; it is attainable with great 
effort. 7 hey, the gods and the Asuras living in Praja- 
pati s body, vied with each other for (the mastery of) 
these worlds, which are attainable through thoughts and 
actions prompted by one's natural inclinations as well 
as those cultivated by the scriptures. The rivalry of 
Asuras here means the emergence and 
subsidence of their respective tendenci«. Sometimes 
the oigans manifest the impressions of thoughts and 
actions cultivated by the scriptures ; and when this 
happens, the impressions, mamfested by those very 
organs, of the thoughts and actions based on percep- 
tion and inference, and producing visible results only— 
^ose tendencies characteristic of the Asuras— subside. 
That IS the victory of the gods and the defeat of the 
uras. Sometimes the reverse happens. The charae- 
tenstic tendencies of the gods are overpowered, and 
those of the Asuras emerge. That is the victory of the 
Asuras and the defeat of the gods. Accordingly, when 
e gods win, there is a preponderance of merit, and 
he result is elevaUon np to the status of Prajapati. 
n when the Asuras triumph, demerit prevails, and 
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tte result is degtadition dowo to the level of stationary 
objects, while if there be a draw, it leads to human 
birth. 

What did the gods do when, being fewer, they 
were overwhelmed by the Asuras who outnumbered 
them? The gods, being overwhelmed by the Asuras, 
said to one another, 'Now let us surpass the 4sHras. in 
this sacrifiee, Jyotistoma, through the Udgitha, that is, 
through identity with (the vital force), the chanter of 
this accessory of a sacrifice called the Udgitha. By 
overcoming the Asuras we shall realise our divinity as 
set forth in the scriptures.’ This identity with the 
vital force is attained through meditation and rites. 
The rites consist of the repebtion of Mantras that will 
bo presently enjoined: ’These Mantras are to be 
repeated,' etc. (I. iii. 28). The meditation is what is 
being described. 

Objection : This is a part of an injunction on the 
repebtion of certain Mantras leading to the attain- 
ment of divinity, and b a mere eulogy . it has nothing 
to do with meditation. 

Reply : No. for there occur the words. Tic who 
knows thus.’ 

Objection ■ Since the text narrates an old story 
in this treatment of the Odgttha. it must be a part of 
an injunction on the latter. 

Reply : No, for it b a different conte.xt The 
Udgitha has been eny^ed elsewhere tin the cere- 
monial portion), and thb b a section on knowledge. 
Besides, the repetition of those Mantras for the attain- 
ment of identity with the gods is not an independent 
act, for it is to be practised (only) by one who modi- 
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t.Hc4 t)n thr Tiilal {^yrr »• tVirriS'd t-i lilt* «rrtion, n'v! 
Jill* mrtlii.iiion rn th** *«?al ('rtf' i» frffr«’r.f''tJ a» 
I'rinc in-li ii'lrn' .\n«l 4 frtulE i‘ 

IlDfi'-d for i! It) ||)r fh{) trij-flitjltor) rr th*" 

Mlal fiirrc) tcriAinh w»m ih' »*>fM il In. 3^;. STire- 
<>\rr, the viUl Itifcr I*' It p’lfp, #nJ 

tlic orpan* itnpirr rhj« i.-npl.o th>l th.* viJat forfp 
i> cnjotnrd a* an tilijrrt of mrf|it4ti''n. f >f rtficnnJP 
there uoiitil he m khv in calling it pirr and the 
organs such a* that «>f «p»Tfh. tnenftonril ahflC with 
it. impure, nur m rxtnlling ii a* ii evident, ly the 
condemnation nl the nrpan of «p-rch. etc The wra* 
remarks .apply to the cnuncution of the result 
meditation on it, ‘iTliat fire) luving iranKtndetl tleath 
shines,' etc. (I. ui jj). i*„f the identifK-ation d the 
organ of speech etc v»ith fire jml so rn »« the result of 
attaining oneness with the vital force. 

Objection - Granted that the vital forec Is to be 
meditated upon, but it cannot possess the attributes of 
purity etc 

Reply ; It must, for the Sruti saj's so. 

Objection : No, for the vital force being an 
object of meditation, the attributes referred to may 
just be a eulogy. 

Reply : Not so, for in scriptural, as in secular 
matters, correct understanding alone can lead to our 
common life one who understands 
tWngs correctly attains what is good or avoids what 
w evil — not if one understands things wTongly. 
Similarly here also one can attain well-being if only 
one correctly understands the meaning of scriptural 
passages, and not otherwise. Besides there is nothing 
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to di'pro\c the truth of object* corresponding to 
notions conwj-cil by the words of the saiplurcs en- 
joining a meditation. Kot n there any exception m 
the Srulis to meditation on the \ital force as pure etc. 
Since that meditation, we «cc. is conducive to our well- 
being, we accept It as true. And xvc see that the 
opposite course leads to csil. We notice in life that 
one who misjudges things — takes a man. for instance, 
for a slump, or an enemy for a fnend— comes to grief. 
Similarly, if the Sell. Cod. the deities and so forth, of 
whom \ve hear from the scriptures, prove fictitious, then 
Uic scriptures, like secular things, would be a veritable 
source of evil ; but this is acceptable to neither of us 
Therefore w-c conclude that the scriptures present, for 
purposes of meditation, the Sell. God, the deities and 
so on, os real. 

Ob)eelion : What you say is wTong. for the name 
and other things tre represented os Brahman. That 
IS to say, the rumc and other things are obviously not 
Brahman, but the scriptures, we find, ask us, in direct 
opposition to fact, to look upon them as Brahman, 
which is analogous to regarding a stump etc. as a man 
Hence it is not correct to say that one attains well- 
being by understanding things as they are from 
die scriptures 

Reply : Not so, for the difference is obvious, as 
in the case of an image. You are wrong to say that 
the scriptures ask us, in the face of fact, to look upon 
the name and other things, which are not Brahman, 
as Brahman, analogous to regarding a stump etc. as 
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It.jA 


Objection : How? 

Reply : Because the scriptures enjoin meditation 
on the name etc. as Brahman for onc'who clearly 
knows that those things arc different from Brahman ; 
it is like meditation on the image etc. as Visnu. Just 
like the image etc , the name and other things are 
used merely as aid'> to meditation ; it is not meant 
that they are Brahman. So long as one docs not know 
a stump as a stump, one mistakes it for a mao. But 
meditation on the name etc. as Brahman is not of that 
erroneous nature 


Objection'. There is only that meditation on 
the name etc. as Brahman, but no Brahman. Regard- 
ing an image as Visnu and other gods, and a Bfahnia:Ra 
as the Manes and so forth belongs to the same 
category. 

Reply : No, for we are advised to look upon the 
Rc {hymn) etc. as the earth and so on. Here w-e see 
only a superimposition on the Rc etc. of the notions 
of actually existing things such as the earth. There- 
fore on the analogy of that we conclude that viewing 
the name etc. as Brahman and so forth is based on 
actually existing Brahman and the rest. THs also 
proves that viewing an image as Visnu and other gods, 
and a Urahraana as the Manes and so forth, has a basis 
m rea ity. Sloreover, a figurative sense depends on a 
primary one. Since the five fires, for instance, are 
f Suratjvely such, thqr imply the existence of the 
ro. Similarly, since the name apd other things 
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prove that m3rraa»’v»,^>i?yateensen»T5t exist. 

Besides. matteis4«rtaUui^*«fKno\vledge are akin 
to those pertaining to rites. That riles like the new 
and full moon sacrifices produce such and such results, 
and have to be performed in a certain definite way, 
with their parts ioUawing each other in a particular 
order, is a supersensuous matter beyond the raiiije of 
our perception and inference, which , we nevertheless 
understand as true solely from the words of the Vedas 
Similarly it stands to reason that entities like the 
Supreme Self, God, the deities, etc . of which we learn, 
also from the words of the Vedas, as being character* 
ised by the absence of grossness etc., being beyond 
hunger and the like, and so on, must be true, for they 
are equally supersensuous matters There is no differ* 
ence between texts relating to knowledge and those 
relating to rites as regards producing an impression. 
Nor is the impression conveyed by the Vedas regarding 
the Supreme Self and other such entities indefinite or 
contrary to^fact. 

Objection: Not so, for there is nothing to be 
done. To be exj^icit: The ritnalbtic passages mention 
an activity which, although relating to supersensuous 
matters, consist of three parts* to be performed. But 
in the knowledge of the Supreme Self, Cod, etc., there 
is no such activity to be perfonned. Hence it is not 
correct to say that both kinds of passages are alike 

Reply ; Not so, for knowledge is of things that 
already exist. The activify to which you refer is real, 
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not because it is to be perfonned. but because it is 
known through proper testimony (the Vedas). Nor is 
the notion concerning it real because it relates to 
something to be performed, but solely because it is 
convejed by Vcdic sentences. When a thing has been 
known to be true from the Vedas, a person wiU per- 
form It. should It admit of being performed, but will 
not do it if it is not a thing to be done. 

Oh]ecUon If it not something to be done, 
then It will cease to have the support of Vedic testi- 
fnony in the form of sentences. We do not under- 
stand how words in a sentence can be construed 
units., there is oimcthmg to be done. But if there Is 
*"mrthing to be done, they arc construed a.s bringing 
i>ut that idea A sentence is authoritative when it 
IS devntrsj to an action—when it savs that a certain 
ing Is to be done (hroiigb such and such means in a 
pani^hr way Um hundreds of such words denot- 
me t.x> ot.ject. means and method would not make a 
i-n.ess there U one or other of such terms as 
>wiiv, should do. should be done, is to be 
'nr. Ufrme and »l«uld be.’ Hence such 

!”4r' Go<I have not the 
^ \ testimony m the form of sentences. 

ir*i ' denofetl fry Vethc words (instead of 

j. (' ' teerne the objects of other means* of 
. Ihrrr{,fr this fthe fact of llrahman 

U";s rt ef i.he VedasUs wrong. 

N s s.», fend len'ecces like. There 

••'■'''T' « f«rU«rj a.t not ».M to mil 

^ ^ *"'* *" '-*** •’■•'"f' ts-y d'BoIr 

' ■ ’ *•■<*» s.Ws.J/ 
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is 5It. lleru,* which is of four colours.’ which relate 
to things other than an action. Nor has anyone, on 
hearing such sentences, the idea that Mem and the rest 
are something to he done. SimSarly, in a sentence 
containing the verb *to be.' what is there to prevent 
the construing of its words denoting the Supreme Self. 
God, etc., as substantives and their quahfying words? 

Objection ; This is not correct, for the knoviledge 
of the Supreme Self etc. serves no useful purpose like 
that of Mem and so forth. 

Rtply : Not so. for the Smti mentions such 
results as, 'The knowet of Brahman attains the high* 
est' (Tai. II. i. i), and 'The knot of the heart (intel- 
lect) is broken,' etc. (Mu. II. ii. 8). We also find the 
cessation of ignorance and other evils which are the 
root of relative existence. Besides, since the knowledge 
of Brahman, does not hirra part of anything else 
an action), the results rehearsed about it cannot be a 
mere eulogy as in the case of the sacrifidal ladle.* 

Jlorcover, it is from the Vedas that we know that 
a forbidden act produces evil results ; and it is not 
something to he done. A roan who is about to do a 
lorbidden act has (on recollecting that it is forbidden) 
nothing else to do c.vcept desisting from it. In fact. 

I A labuloui moiintau] louad wlucb tbe mo and the 
ftantti ire said to itvotve The dvettroos eisl. nicst, etc . 
vaty accordiBg {o the relative position of the dwellers around 
this mountain, the cut bewc that ut which they tee the ton 
ri'c. But the diTKtioa oserbead is obviously constant to all 
of them. 

' The passage. 'Jlo wbcee ladle is made of PaUSa {Botea 
Trondosa) wood never bean an evil verse’ (Tai. S III v. 
7. aj, 'is 3 eulogy. becan«e It is subsidiary to an enjoined rite. 

A 
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prohibitions liavc just tliat end in view, viz. to CTcate 
an idea that the acts in question must not be done. 
When a hungry man who has been chastened by a 
knowledge of prohibited acts comes across something 
not to bo eaten in any way, such as Kalafija (the meat 
of an animal killed with a poisoned weapon), or food 
coming from a person under a curse, iiis first notion is 
that the food can be eaten, but it is checked by the 
recollection that it is a forbidden food, as one’s first 
notion that one can drink from a mirage is checked by 
the knowledge of Its true nature. When that natural 
erroneous notion is checked, the dangerous* impulse to 
eat that food is gone. That impulse, being due to an 
erroneous notion, automatically stops ; it does tot 
require an additional effort to stop ft. Therefore 
prohibitions have just the aim of communicating the 
real nature of a thing ; there is not the least connection 
of human activity iviih them. Similarly here also, the 
injunction on the true nature of the Supreme Self etc. 
cannot but have that one aim. And a man who has 
been chastened by that knowledge knows that his im- 
pulses due to an eironeons notion are fraught with 
danger, and those natural impulses automatically stop 
when their cause, the false notion, has been exploded 
by the recollection of the true nature of the Supreme 
Self and the like. 

Objection : Granted that the dangerous impulse 
to eat Kalanja and the lilr(> may stop when the natural 
erroneous notion about their edibility has been re- 
moved by the recollection of their true nature as harm- 
» From the spmtoal standpoliit. The phyakal danger ** 
too patent to need a scriptmal warning. 
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t.3il 

fill things : hut the tendency to do acts enjoined by 
the scriptures should not stop in that w-ay, for they 
are not prohibited. 

Reply : Not so. for both are due to erroneous 
notions and produce harmful eflects. Just as the 
tendency to eat Kataiija etc. is due to a false notion 
and productive of harm, so is the tendency to do acts 
enjoined by the scnptures. Therefore, for a mart who 
has a true knowledge of the Supreme Self, the tendency 
to do these acts, being equally due to a false notion 
and productive o! harm, will naturally ceato when that 
false notion has been removed by (he knowledge of 
the Supreme Self. i 

Objection : Let it be so with regard to those acts 
(which are done for material ends), but the regular 
rites,* which are performed solely in obedience to the 
scnptures and produce no harmful ejects, should on 
DO account stop. 

Reply : Not so, for they are enjoined on one who 
has defects such as ignorance, attachment and aver- 
sion. As the rites with material ends (Kamya), such 
as the new and fuO moon sacrifices are enjoined on 
one who has the defect of desiring heaven etc., so are 
the regular ntes enjoined on one who has the root of 
all evils, ignorance etc., and the consequent defects of 
attachment and aversion, manifestir^ themselves as 
the quest of what is good and the avoidance of what 
is evil, etc., and who beii^ equally prompted by these 

* There are three kinds of ^tions, viz the regular 
(t^itya), the occasiODal (Haimittiha) and those done for 
natenal ends (Kamya). Of tiiese. the first two are obligatory 
and the third optiaaal. 
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tries to seek good and avoid evil; they are not perform* 
ed solely in obedience lo the scriptures. Nor are rites 
such as the Agnihotra, the new and full moon sacri- 
fices. Caturmasya, Paiubandlia and Somayaga intrinsic- 
ally either rites with material ends or regular rites. 
They come under the fonner category only because 
the man who performs them lus the defect of desiring 
heaven and so forth. Similarly the regular rites per* 
formed by a man who has the defects of ignorance etc., 
and who out of natural promptings seeks to attain 
what is good and avoid what is evil, are intended for 
that purpose alone, for they are enjoined on him. On 
one who knows the true nature of the Supreme Self* 
we do not find any other work enjoined except what 
leads to the cessation of activities. For Self-knowledge 
is inculcated through the obliteration of the very cause 
of rites, viz. the consciousness of all its means such as 
the gods. And one whose consciousness of action, its 
factors and so forth has been obliterated cannot presum- 
ably have the tendency to perform rites, for this pre- 
supposes a knowledge of specific actions, their means 
and so on. One who thinks that he is Brahman 
unlimited by space, time, etc., and not-gross and so on, 
has certainly no room for the performance of rites. 

Objection . He may, as he has for the inclination 
to eat and so on. 

Reply : No, for the inclination to eat and so on 
IS so ely due to the defects of ignorance etc., and are 
not supposed to be onnpulsory. But the regular rites 
cannot be uncertain like that ; they cannot be some- 
times done and somelimes omitted (according to one's 
w ra). Acts like eating, however, may be irregular. 



1-3 j] BRIlADAR/tHrYAKA VPANISAD 53 

as they are solely due to one's defects, and these have 
no fixed time for appearing or rlisappearing, like desires 
for rites with material ends. But the regular rites, 
although they are due to defects, cannot be uncertain, 
for they depend on specific times etc. prescribed by the 
scriptures, just as the Kamya Agnihotra (which is a 
nte with material ends) depends on such conditions as 
the morning and evening, because it is enjoined by the 
scriptures. 

Objection ; As the inclination to eat etc. (although 
due to defects) is regulated by the scriptures, so the 
restrictions about that Agmhotra too may apply to the 
sage. 

Hepiy ; No. for restnetions are not action, nor 
are they incentives to action. Hence they are not 
obstacles to the attaioreent of knowledge (even by an 
aspirant). Therefore the Vcdic dicta inculcating the 
true nature of the Supreme Self, because they remove 
the erroneous notions about Its being grou, dual and 
so on, automatically assume the character of prohibi- 
tions of all action, for both imply a cessation of the 
tendency to action. As is the case with prohibited acts 
(such as the eating of forbidden food). Hence we 
conclude that like the prohibitions, the Vedas delineate 
the nature Of realities and have that ultimate aim. 

^ ^ tUcJIT, 

s tirsiT It ?. 11 
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2. They said to the organ’ of speech, 'Chant 
(the Udgitha) for us.’ 'All right,' said the organ 
of speech and chanted for them. The common 
good that comes of the organ of speech, it secured 
for the gods by chanting, while the fine speaking 
it utilised for itself. TTic Asuras knew that 
through this chanter the gods would surpass 
them. They charged it and struck it with e^al. 
That evil is what we come across when one 
speaks improper things. 

They, the gods, after deciding thus, saii to the 
organ of speech, i e. the deity idcoUfied with the organ, 
'Chant (the Udgitha). or perform the function of the 
priest called Udgatf, for us ' That is, they thought 
that this function fc^Ionged to the deity of the organ of 
speech, and that it w^ the deity referred to by the 
fof repetition. ‘From evil lead me to good' 
(I. iii, 28). Here the organ of speech and the rest are 
spoken of as the agents of meditation and work. \Vhy? 
Berause in reality all our activities in the field of medi- 
tation and work are done by them and belong to them. 
That they are not done by the Self will be stated 
at length in the fourth chapter, in the passage, ‘It 
thinks, as it were, and shakes, as it were,' etc. (IV. 
iii. 7). Here too, at (he end of the chapter it will be 
concluded that the whole universe of action, its factors 
and its results, beginning with the Undifferentiated, 
Mmes within the category of ignorance: 'This 
(universe) indeed consists of these three: name, form 

4.1.^ snceeedmg paragraplis the organ reler* 

to the deity identified with It 
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and action' (I. vi. i). And the Supreme Self, which 
is beyond the Undifferentiated, does not consist of 
name, form and action, and is the subject-matter of 
knowledge, will 'be condnded separately by the denial 
of things other than the Self with the words, 'Not this, 
not this.’ IVhile the transmigrating self, which is 
conjured up by the linutii^ adjunct (Upadhi) of the 
aggregate of the oigan of speech etc., 'rill be shown as 
falling under the category of that aggregate in the 
passage. '(The Self) comes out (as a separate entity) 
bom these elements, and (this separateness) is destroyed 
with them’ (11. iv. iz : IV. v. ij). Therefore it is but 
proper to speak of the organ of speech etc. as being the 
agents of meditation and work and receiving their fruits. 

‘All right, so be it.' said the organ of speech, 
when requested by the gods, and chanted for them, for 
the sake of the gods who wanted it done. What was the 
particalai effect of the chanting done by the organ of 
speech for the sake of the gods’ This b being stated : 
It is the common good of all tbe organs that comes 
through the instrumentality of the organ of speech, on 
account of the activities of speaking etc., for this is the 
fruit shared by all oi them. That it secured for the gods 
by chanting the three hymns called Pavamana.' While 
the result produced by chanting the remaining nine, 
which, as we know from tbe scriptures,* accrues to the 

1 In the sacrifict tatled JyoUsWfma twelve hymns are 
chanted by the Udgatr The {nits o{ chmting tbe first three 
of these, called Pavaisina, go to Oie saenficei, and those of 
the rest to the chantmf pn*st. 

( * 'Then through the remaming hymns (the chanter) 

should secure eatable food for bunseU by chanting' (1, iu. s8). 
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priest— /fee /Jne or articulated speaking—il uUlistd for 
tlsell. Perfect cnuiKiation of syllables is the special 
function of the deity of speech ; her^ec that is specified 
by the expression, 'fine speaking ' While the effect of 
yaking that helps tl>c body and organs in general 
belongs to the sacrificer as his share. Now. finding a 
loophole in the attachment of the deity in utilising its 
power of fine speaking for itself, the Asura% A»«r— 
what>^(hal through Ihh chanter the godt would sur- 
pass them. overcome the natural thoughts and actions 
y f e light of those acquired through the scripture!, 
as represented by the chanter. Knowing this they 
Charged if. the chanter, and struck, i.e, touched, it with 
ewf. their own attachment. That evil which was in- 
jected into the vocal organ of PrajSpati in his former 
incarnation, ts visible even to^fay. What is it> What 
wa cowtf across when one speaks improper things, or 
? forbidden by the scriptures : it is that which 
mp 3 one to speak, even against one's wishes, what 
« »ne egant, dreadful, false and so on. That it still 
.1"^ people who have 

imnr/!' ^ Prajapati is inferred from this effect of 

onp ITiis evil that is so inferred is the 

tffert r f” vocal organ of Prajapati, for an 

cHect conforms to its cause 

f5f SI 

I % $ JT Ts^nTTcn- 

n: ^ qrem, 

^ ^ tncjiT II ^ II 
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3. Then they said to the nose ‘ Chant (the 
Udgitha) for us.* ' All right,’ said the eye and 
chanted for them. The common good that comes 
of the nose, it secured for the gods by chanting, 
while the fine smelling it utilised for itself. The 
Asuras knew that tlirough this chanter the gods 
would surpass them. They charged it and struck 
it with e\'il. That e\nl is what w’e come across 
when one smells improper things. 


it k^l'- <4*91(51, W 

«Tm, ^ ojj <a ’ttcrt ii a \\ 

4. Then they said (o the eye, 'Chant (the 
Udgitha) for us.’ ‘ All right,’ said the eye and 
chanted for them. The common good that comes 
of the eye, it secured for the gods by chanting, 
while the fine seeing it utilised for itself. The 
Asuras knew’ that through this chanter the gods 
would surpass them. They charged it and struck 
it with evil. That evil is what we come across 
when one secs improper things. 


atn 5 '^5125, 5 5r3^, Sv^r: 
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?? qwn, >infrfer ?m?i 5 t ^xm ii ^ ii 

5 . Then they said to the ear, ‘ Chant (the 
Udgitha) for us.' ‘ AJl right,' said the ear and 
chanted for them. The common good that comes 
of the car, it secured (or Uie gods by chanting, 
while the fine hearing it utilised for itself. The 
Asuras knew that through this chanter the gods 
would surpass them. They charged it and struck 
it with evil. That e\il is what we come across 
when one hears improper things. 

’T’J K JTt 3 : 3 :, xi sj ; n^fn, Ftwft w 
^Tm, m jrJTfti wmract , 

m'n.iiRr>»r5i.5 ?i qm 
»fq7qqf?r nqqnqTcm» t. T5 ^ m^q<TT? 
qqlnr. qp H- nHrtqq. n ^ ii 

*<> the mind, 'Chant (the 
I ddiha) (nr us.' • ^11 right.' said the mind and 
c.jir.tfd (or itiem. The common good that 
COST'S c( the rrund, it secured (or the gods by 
** '♦hde the fine thinking it utilised for 

*v^ ” As'jns knew that through this chanter 
rot., wrru’.J 8urpB«s them. They charged it 
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and struck it with evil. That evil is what we 
come across when one thinks improper things. 
Likewise they also touched these (other) deities 
with evil — struck them with evil. 

Likewise they tried one by one the deities of the 
nose etc., thinking that they were each the deity referred 
to by the Mantra enjoined for repetition and were to 
be meditated upon, since they too chanted the Udgitha. 
And the gods came to this conclusion that the deities of 
the organ of speech and the test, whom they tried one 
by one. were incapable of chanting the Udgitha. 
because they contracted evil from the Asuras owing to 
their attachinent to utflising tbeir power of doing fine 
performances for themselves. Hence none of them was 
the deity referred to by the Mantra, 'From evil lead 
me to good,' etc, (1. iii. aSl, not were they to be 
meditated upon, since they were impure and did not 
include the others. Ltftetnse, just as in the case of 
the organ of speech etc., they also touched these (other) 
deities that have not been menUoned. the skin and the 
rest, vnlh ewl, that is to say, struck them with evil. 

The gods, even after approaching one by one the 
deities of speech etc., were helpless as regards tran- 
scending death. 

snuf '3V**'*'*. i ^ ^ ff 
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5«T fipsictHini 

?T^ ^ sn^tR., ; «Rc?TTcJpn, 'KI?J 

3:^1% ^7 ^ H « 11 

7 Then they said to this vital force in ths 
mouth. 'Chant (the Udgitha) for us.’ 'All 
nqht.' said the \iial force and chanted for them. 
The Asuras knew that through this chanter the 
god? «ould surjiass them. They charged it and 
wanted to stnke it with evil. But as a clod of 
earth, sinking against a rock, is shattered, so 
were ihej <!iattcred. flung in all directions, and 
p^ndied Therefore the gods liccatne {fire etc.), 
and the Asuras were crushed. He who knows 
ttni l«tom«*s hu true self, and his envious kins* 
TTjn » crushed 

rt/« (*.•» ia;j to till — pointing it out— n’taf 

• « 11^ n Bf* hiving it» irjt In llic oral cavity. 'Chanl 

'•tel "All rifhl,' satJ the vilol 

f I (V t'lU nhi jijught I’* protection. anJ chanted, etc 
At i‘,.i t.41 i,,.n npUinrd Jhr Aiiira* uanted t’’ 
•’ol^ i;, xtf ».-ij t ,rcr in ihe mouth, which was fre* 
evi,' the tiint of their owrn attachmenf- 
Hii-* Hi’h ihe » rgm of ip-eeh etc., they- 

t> ’ IV j. ri. of that hibit. <!rtirei! to ronu- 

r - ' i }.j» frrtfhfj, roiitcil How? ThJ* 
s* I* . t .-vi* ,j g fli./ of earth. xlTituni 

* * • - « » *. t ,, ,j inti-ntii'n of cr i'^' 

^ f ,-,1} m 4 'vfc/ rr crovtu-.! ii atomi, »o 

-'’r i« a." d.eeetzmt. and feriiheJ 
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Because it so happened, therefore, owing to this 
destniction ot the Asutas — t.e. dissociation from the 
evUs due to natural attachment, whidi checked the 
manifestation of their divimtj'— by virtue of taking 
refuge in the vital force in the mouth, which is ever 
unattached, tiic gads, the organs that are under consid- 
eration, became — what? — their own divine selves, fire 
and so forth, to be mcnlioDed later on. Formerly also 
they had been fire and so on, but with their knowledge 
covered by natural evil, they bad identified themselves 
with the body alone. On the cessation of that evil 
they gave up their identification with the body ; and 
the organ of speech and the rest realised their identity 
with fire and so on, as taught by the scriptures. And 
the Aivrat, their enemies, teere crushed. 

The sacrificer of a past age who is mentioned in 
the story, coming across this Vcdic allegory, tested in 
the same order the ddty of speech and the rest, dis- 
carded them as stricken with the taint of attachment, 
identified himself with the taintless vital force in the 
mouth, and thereby giving up bis limited identification 
with the body only, as represented by the organ of 
speech and the rest, identified himself with the body 
of Viraj. his present status of Prajapati, which, as the 
scriptures say, represents the identification of the organ 
of speech etc. with fire and so on. Similarly the 
sacrificer of to-day, the same procedure, becomes 
his {rue self, as PrajIpatL ^nd his envious kinsman. 
the evil that opposes his attainment of the status of 
Prajapati, is crushed. A kinsman is sometimes friendly. 
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as, for instance, liliarata.' Bui the c\nJ due to attach- 
ment to scnsc-objccti m an envious kinsman, for it 
hides one's real nature as the Self. It is crushed like 
the clod of earth by one's union with the %ilal force. 
VVho gets this result? lie who knows thus, i e. like 
the ancient sacnficcr realises his identity with the vital 
force described above. 

Having finished with the result (of meditation on 
the vital force) the Sruti resumes its allegorical form 
and goes on. Why should the vital force in the mouth 
be resorted to as one's self, to the exclusion of the 
organ of speech and the rest? To explain this by 
stating reasons, tho SruU points out through the story 
that it is because the vital force is the common self of 
the organ of speech etc. as well as of the body. 

^ ® 3 ;T I 

8 T ^H 7 fs II d ii 

8, They said, ‘ Where tvas he who has thus 
restored us (to our divinity) ? ' (and discovered) : 

Here he is Avithin the mouth. ' The vital force 
IS called Ayasya Ahgirasa, for it is the essence of 
the members (of the body). 

TAey, the organs of Prajapati, which were restored 
to their ^vimty by the vital force in the mouth, and 
thus attained their goal. said. ’Where was he who has 
thus restored us to our divinity?* The particle 'nu' 


» the half.brother of Rama 'in th? Rlmayana 
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inilicalps deliberation. «lw lia« lieen lielpccJ 

by somebody Rcncrally reromber their bcticfaclor. Tlie 
organs likewise rtmenibcrtd. and thinking on who it 
misht be, realised the vital lorrc wtthin (heinselve*. in 
the aggregate of body and organs How’ 'Here he 
It tril^in tlie Moutli, is visiUy present within the ether 
that is In the mouth.' People decide after delibera- 
tion ; so did the gods Since the vital force was per- 
ceived by them as being pres«-nt tn tlic intcrad ether 
without assuming any particular (onn like tlut of the 
organ of speech etc., therefore the vital force it called 
Ayit^a And since it did not .i«wtne any pirbcuUr 
iorra. It restored the organ of speech etc. to their real 
status. Hence it is ^ligtrase, tlte self of the body and 
organs. How? For tt it. as is well-known, the 
eMfttee, i.e. the self, of the membert, i c. of the body 
and orgaiu. And how is it the essence of the members? 
Bccaiase. as we shall say later on. without it they dry 
up Since, being the self of the members and not 
assuming any particular form, the vital force b the 
common self of the body and organs and pure, therefore 
it alone, to the exclusion of the organ of speech etc . 
should be resorted to as one's scU — thb It the import 
of the passage. For the Self alone should be realised 
as one's self, since correct notions lead to well-being, 
and erroneous nob'ons, as we And. lead to evil. 

^iT m tpn ^ j 5 

01 O ^ 11 t H 
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g. This deity is called Dur, Because death is 
far from it. Death is far from one who knows 
thus. 

Objection : One may think that the purity of the 
wtaJ force is not a proved fact. 

Reply • Has this not been refuted bj’ the state- 
ment that the aital force is free from the attachment 
that the organ of speech and the rest betray by utilis- 
ing their power of fine speaking etc. for themselves? 

Objection ■ True, but since as Angirasa it is 
spoken of as the self of the organ of speech etc., it may 
be impure through contact with (he latter, just as one 
toiKhe*! by mother who has touched a corpse is 
impure 

Reply : Ho, the vital force is pure. \Vhy? Be- 
cause rAij Afity ti called Dur ‘This’ refers to the vital 
f«ce. reaching which the Asuras were shattered like a 
clod of earth hitting a rock. It is the deity within the 
I^escnt uerificcr s body whom the gods concluded as 
tbeif Mviour saying. 'Here he is within the mouth.* 
Xn<l the Mtal force may well be called a deity, bcins 
a part* of the act of meditation as its object. Because 
th'- tiul force is called DGr. i.e is well known as Due 
—to I*- called' is synonymous with being 'celebralcd 
*' purity IS well known, from this name 

<-f D:r Why i, „ Dfcau!e Death, the 

»“^ch.Ticnt. II Jar from it. this deity, vital force. 

“ •hh^j^h it is (Jose to the vital force, is away 
■’ ^ It. l-i^ausi- ihe latter is ever unattached. Thef*' 

J‘'' ** * r*J w * put of a MfriScB Irom tt* 

-ii «i- A %i£t,£ra cn*.*u ef (t,c offriinti »a.t 
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hn Ibc Viul (Otcc h »r!I-knn«D M Dfir Thii« it* 
piinly •» compicuou*. The fcsnlti accniin;; t"! # 
knowff pf this arc bcin^ ttatc<) lUdfh ii jar jrom ont 
trko knovi Jkiij, v-ho mcdrtatci upon t!w> sital 

forte endowetj with fninty, «hitb m the topic of the 
««Uon. Mcihution ii mentally approachinfi die form 
of the deity or the like a* it ii pirvntecl b>- the 
tulop,i*lic portion* of tlic Veda* relating to the object* 
of meditation, and concentrating on it, cadiiding con- 
vrntinru) notion*, till one i* a* compirlely idrnlifml 
wih it a* •ik-itlt one'* body, oonvcntwnally regcrdetl a* 
one’s self, Compare such f^niii pa**ages a*, 'ncing a 
god, he ituins the god*' (IV. i. j). and ’What deity 
are )'ou identified with in the cast?’ (lU. is. 20). 

It has been stated, ''nws deity « calleii Dvit . , . 
Death is far from one who knowa thus.' How u death 
fax from one who knows thus? Being incongruous 
with this knowledge. In other wwds. the cMl due to 
the attachment of the organs to contact with the seosc' 
objects is incongnioos with one who identifies oneself 
with the Nital force, for it is caused by the identifica- 
tion with particular thing* such as the organ of speech, 
and by one’s lutural ignorance ; while the idcnUficabon 
with the vital force comes of obedience to the senp- 
turcs. Hence, owdng to this tneongnjity, it »s but 
proper that the evil should be far from one who knows 
thus This is being pointed out: 


5 
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%tTJRr?<ijinifg?CTr, ?i^ren 

’517^5 ?rwRT 5RRi»n7^, 

II \c, II 

10. This deity took away death, the evil of 
these gods, and carried it to where these quarters 
end. There it left their evils. Therefore one 
should not approach a person (of that region), 
nor go to that region beyond the border, lest one 
imbibe that evil, death. 

This <ieny— already explained — took away death, 
the evil of these gods such as the god of speech, ideoti- 
fied with the vital force. Everybody dies because of 
the evil due to the attachment of the organs to contact 
with the sense-jbjects, prompted by his natural ignor- 
ance. Hence this evil is death. The vital force h 
here spoken of as taking it away from the gods, simply 
because they identified themselves with the vital force. 
^ a matter of fact, evil keeps away from this knower 
just because it is out of place there. What did the 
vital force do after taking away death, the evil of the 
gods? It carried it to where these quarters, east and 
so forth, end. One may question how this was done, 
since the quarters have no end. The answer is that it 
^ the quarters are here conceived as being 

t at stretch of territory which is inhabited by people 
possessing Vedic knowledge ; hence 'the end of the 
quarters means the country inhabited by people who 
0 opposite views, as a forest Is spoken of as the end 
of the country.* Carrying them, there it. the deity, 

' That b, inhabited couotiy. 
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vital force, lelt their evits. the evils of these gods — 
The word 'Paptaanah' is ‘accusative plural — ‘Left,’ lit. 
placed in various humiliating vvays, and. as is under- 
stood from, the sense of the passage, among the inhabit- 
ants of that region beyond the border who do not 
identify themselves with the vital force. That evil is 
due to the contact of the senses (with their objects) ; 
hence it must reside in some Uviog being. Therefore 
one should not approach, i.e. associate with by address- 
ing or seeing, a person of the region beyond the border. 
Association with him nx>u]d involve contact with evil, 
for it dwells in him. Nor go to that region beyond ike 
border, where such people live, called 'the end of the 
quarters,’ although it may be deserted ; and the impli- 
cation is, nor to any man out of that land. Lest one 
imbibe that evil, death, by coming into contact with 
such people. Out of this fear one should neither 
approach these people nor go to that region. 'Ned' 
(lest) is a partide denoting apprehension. 

^ ^ ^Rfpft qp3TM* 

un 

II. This deity after taking away death, the 
evil of these gods, next carried them beyond 
death. 

Now the result of this act of meditation on the 
\-ital force as one’s own self, via. the identification of 
the organ of speech etc. with fire and so on, is being 
stated. This deity next carried them beyond death. 
Because death, or the evil that limits one to the body. 
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is removed by (he identification \rilh the vital force, 
therefore the latter is the destroyer of the evil of death. 
Hence that vital force carried these fiods, that of speech 
and the rest, beyond death, the evil which is being 
discussed, and made them realise their respective un- 
limited divine forms as fire and so on. 

9^ tftoT 

II II 

IS- It earned the organ of speech, the fore- 
most one, first. When the organ of speech got 
no of death, it became fire. Xhat fire, having 
transcended death, shines beyond its reach. 

tt. the vital force, earned the organ of $peech, iht 
f^emost one, first. Its importance consists in being a 
better instrument m the ebanti^ of the Udgitha than 
the other organs. What was its form after it was 
earned beyond death? IVhen the organ of speech got 
n of death, it became fire. Fonnerly also it was fire, 
and being dissociated from death it became fire itself, 
wth only this difference: That fire, having tran- 
seen ed death, shines beyond Us reach. Before its 
deliverance it was hampered by death and, as the 
organ of speech pertaining to the body, was not lumin- 
ous as now ; but now, being freed from death, it shines 
wyond its reach. 


*ng: titoi II UH 
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13. Then it carried the nose. When it got 
rid of death, it became air. That air, having 
transcended death, blow’s b^’ond its reach. 

Similarly the nose became etr. It. having tran- 
scended death, btoiBs beyond tts reach. The rest has 
been explained. 
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14. Then it cirried the eye. When the eye 
got rid of death, it became the sun Tliat sun, 
h.iving transcended death, ririncs beyond its 
reach. 

LilcevM the eye became the sun ]!c shines 
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15. TJien It earned the ear. Ulien the car 
got rid of death, it l*ecime the <iuarters. Tliose 
rjuarters, Jiaving tramcended death, remain 
l»e_vond Its reach. 

Simi'iity 15 :r ear (>/r4mr llif faa>lrr> The 
tjuaritn remain, divided tnt<> titc east «nd s>i forth 
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vital force secured that eafaWe food for itself by chant- 
ing] The rcsaon is being stated: For whatever food 
—food in general is meant— u eaUn by creatures in the 
world IS eaten by the vital force (Ana) alone. The 
particle 'hi' (for) denotes a reason. 'Ana' is a well- 
known name of the vital force. There is another word 
'Anas'* ending in s, which means a cart, but this word 
ends in a vowel and is a synonym of the vital force. 
Besides, the wtal force not only eats the eatable food, 
it also rests on llmi food, when it has been transfonned 
into the body. Therefore the vital force secured the 
eatable food for itself ly chanting, in order thar it 
might live In the body. Although the vital force eats 
food, yet, because it is only in order that it might Jive 
in the body, there is no quesooo of its contracting the 
evil due to attachment to fine performance, as was the 
ca<e witlt the organ of speech and the rest. 
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^ 1 u ^ ^ ^ 

vmhqt I wj q wqla, ^ 

^fTO3 ^ cqRi srofa l! Xc H 

■ Tb.2 Dominative (isgnlar of both Is ’Aaah ' Hence the 
r^nflanation, It should be noted that the word 'Anena' is 
also the iostrumentat rlngvlai of Uie ptmoun ’Idam' (this 
or It). 
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without food. Therefore woa' let in have a share in 
this jooJ that is for jwirself.’— Tlie absence of the 
causative suffix in the verb is a Vcdic liccnec — The 
meaning u, make m also sharers of the food. The 
other said, 'Then, if j-ou want fimd of amund facing 
me.' When the vital force said this, the gods said. 
'All righi,' and sal dotrn around it. i e. encircling the 
iifa] force. As they sit thus at the command of tlic 
vital force, the food eaten bv it. while sustaining life, 
also satisfies them. The organ of speech and the rest 
have no independent reUtion to food Therefore the 
assertion that all food "is eaten by the vital force alone' 
is quite correct. TIhs is what the text saj-s Hence. 
because the gods, the organ of speech etc , at the 
command of the vital force, sat around facing it, being 
under its protection, therefore xehatever food one eal^ 
through the 1,-ilat forte satisfies these, the organ of 
speech etc. 

So, as the organ of speech and the rest did with 
the vital force, do his relatives al»o sit around facing 
Wm vho knotBs thus, knows the vital force as the 
support of the organ of speech etc — knows that the 
fiv-e organs such as that of speech rest on the vital 
force ; that is, he becomes the refuge of his relatives. 
And with his food he becomes the support of his 
relatives viho sit around facing him. as the vital force 
v^as of the organ of speech etc Also, the greatest 
among them and their leader, as the vital force was of 
the organs. Further, a good eater of food, i e free 
from disease, and the ruler of them, an absolute 
protector, or independent master, just as the vital force 


amofijf hit relafivf^ vho Jetirn to 
h knnu-lrJgf, i c. the knovrrf of Ibe 
rifst lo suf’f'ort hit def<endaiitt, liU 
<1 ri%a!ry with the vital force. Bitl, 

■ . one u/io lollou-i kirn, this tnowTr 
as the iirgan of speech and the rest 
, or wlio desires to maintaiii one's 
nder him, just as the organs desired 
ves by following the vital force, U 
ipporting them, and none else »ho 
II this IS described as the result of 
lies of the vital force. 

Tionstrate that the vital force is the 
d organs, it has been introduced as 
y&sya Arigirosa' (par. 6). But ft 
ically stated why it is called Ah|>* 
f paragraph is introduced to furnish 
t reason is valid, then only will the 
ited to be the self of the body and 
xt been stated that the organ of 
depend on the vil ce. To show 
oved the text sa; 

tETJ 1 STTJTt W 
% ST^RT I cTtrHKltrWIc’K' 
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19. It is called Ayasya Angirasa, for it is 
; essence of tlie members (of the body). The 
al force is indeed the essence of the members, 
course it is tlieir essence. (For instance), from 
lichever member the vital force departs, right 
;re it withers. Therefore this is of course the 
ience of the members. 

II is caUed Aydsya AAgirasa, etc — This is repeated 
re as it is (from paragraph 8) for the sake of the 
sver. The passage en^ng with, ‘The vita] force is 
feed the essence 0! the members.' reminds us of what 
s already been explained. How? Tke vital force 
indeed {he essence of the members. Of course it is 
dr essence. The particle ‘hi’ denotes a well-known 
:t. Everybody knows that the vital force, and not 
: organ of speech etc., is the essence of the members, 
lerefore it is right to remind us of this fact with the 
>rds. 'The vital force is indeed.’ How is it weU- 
lOwu? From whichever member — any part of the 
>dy without distinction is meant — the vital force 
Parts, right there it, that member, mtkers or dries 
>. The word 'therefore,' signifying conclusion, is 
nstnied with the last sentence. Therefore this is of 
nrse tke essence of the members, is the conclusion, 
ence it is proved that the vital force is the self of the 
>dy and organs. Because when the self departs, 
ithering or death (of the body) takes place. Hence 
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all creatures live through that. Therefore, leaving out 
the organ of speech and the rest, the vital force alone 
should be meditated upon. This is the sense of the 
whole passage 

The vital force is the self not only of the body and 
organs, which represent fom and action respeebvely, 
hut aI:,o of the Vedas. Rc, Yajus and Saman, which 
insist of name. Thus the Srad magnifies the vital 
force, extolling it as the self of all, to show that it is a 
fit object of meditation. 


^ I qn0 Kjft, 

II II 


I, alone ts also Bfhaspali (lord of the 

1 Drhati (Pc) and this is 

iLs lord. Therefore this is also Brhaspati. 


This alone, the vita! force in question called Aftgi- 
«I «/jo llrhaspaU. How? Speech ij indeed 
ll'han. the metre with Ihirty^x syllables. The metre 
Anmtubh H speech How? For the Sruti says, 
bprech is indeed Anustubh’ (Tai. S. V. i. 3. 5). And 
n h Anustubh b included in the metre 

«t IS right to say, 'Speech is Indeed 
• . *• * well-known fact. And in Urhair all Rees 

” ^tolled as the vital force. For 

II ,7i 

iii.a tt *fiouI‘l know the Rees as the vital force’ 
j ■ The Rees are included in tlie vital 

' •' ft speech How Hus Is so is 
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being explained: And this vital force is fls lord, the 
lord of spccclt. i.e. of the Rcc4 in the form of Brhali 
For it givTS rise to speech, since the Rees are recited 
through the air which is propelled by the fire in the 
stomach. Or the vital force may be the lord of speech, 
being its protector, for speech is protected by the vital 
force, since a dead man has no powr to utter words. 
Therefore ikit is also Urkaspalt. i.e. the vital force is 
the self of the Rees. 

^ t B31) JTPTT 

n tt 

21. This alone is also Br.ihmai)aspati (lord of 
the Yajus.) Speech is indeed Brahman (Yajus), 
and this is its lord. Therefore this is also 
Brahmanaspatj. 

Similarly the self of the Yaiuscs. How> Thts 
alone is also Drahmanaspatt. Speech is Brahman nr 
Vajus, which is a kind of speech And this is its lord. 
the lord of that Yajus. Therefore thts is indeed Drah- 
manaspati, as before. 

How is it known that the words 'Brhati' and 
'Brahman' mean the Re and the Yajus respectively, 
and nothing else? Because at the end (of this topic, 
in the next paragraph) the word 'speech' is used as 
co-ordinate with 'Saman/ 'Speech is indeed Saman ' 
Similarly in the sentences, 'Speech is indeed Brhati' 
and 'Speech is indeed Brahman.' the words 'Brhati,' 
and 'Brahman', which are co-ordinate with 'speech', 
ought to mean the Rc and the Yajus respectively. On 
die principle of the residuum al^ this is correct. When 
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the Saman is mentioned, the Rc and the Yajus alone 
remain Another reason is that they are both forms of 
speech. The Rc and the Yajus are particular kinds of 
speech. Hence they can weU be co-ordinated wth 
speech. Moreover, unless they are taken in that sense, 
there will be no difference between the two terms of 
each sentence. (In the next two paragraphs) 'Saman' 
and ‘Udgitba’ clearly denote specific objects. Similarly 
the words 'Brhati' and ‘Brahman’ ought to denote 
spmfic objects Othen\isc, not conveying any specific 
object, they would be useless, and if that specific object 
be mere speech, both sentences would be tautological. 
And lastly, the words pc. Yajus, Saman and Udgltha 
occur in the Vedas in (he order here indicated. 

3 tw nm I fn, 

nifi smiff, ^ 

nm » ’W- 

n fl 

. alone is also Saman. Speech » 

and this is Ama. Because it is Sd 
jsl'Mxh) arid Anu (vital force), therefore S3man 
Ix^aiise it is equal to a white 
f'.V ® mosquito, equal to an eleph.int. 

q-il tr> t?Ksi- three worldi. equal to this 
tVrefc^-e tins w also S.lman. lie who 
fone) to be such atbfni 
— wi-h It. or l.s’es in the same world as it. 
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This alone is also Saman How? Tliis is being 
explained: Speech is indeed Si. %ihatevcr is denoted 
by feminine words is speech, for tlic pronoun Sa (slic) 
refers to all objects denoted by them. Similarly this 
vital force is Atna. The word 'Ama’ refers to all 
objects denoted bj’ masculine wwds. For another 
Sniti sajs. 'How do you pt my masculine names? He 
should reply: Through the vital force. And iinw my 
feminine names? Through speech' (Kau. I. 7I. So 
this word 'Saman' denotes speech and the vital force 
Again, the word 'Saman' denotes a chant consisting only 
of a combination of tones etc. that ate produced by the 
vital force. Hence there is nothing called Saman 
except the vital force and speech, for the tone, syllables, 
etc. are produced by the vital force and depend on it. 
'This' vital force 'alone is also Saman,’ because what 
is generally known as Saman is a combination of speech 
and the vital force. Sa and Ama. Tkerefore Saman, 
the ch&flt consisting of a tombioadon of tones etc., is 
*0 called, ucllknown in the world. 

Or because it is equal in all those respects to be 
presently mentioned, therelore this is also Saman. 
This is the construction. The word 'or' is gathered on 
the strength of the alietnalivc reason Indicated for the 
•Icrivation of the word 'SSman.' In what respects is 
fhe vital force equal? This is being answered: Equal 
h> the body of a white ant. equal to the body of a 
mosquito, equal to the body of an elephant, equal to 
these three worlds, i.e. the body of Viiaj. equal to this 
Universe, i.e. the form of Htranyagarbhs. The vital 
force is equal to all these bodies such as that of the 
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''Into .ml in ihi vote that il i» prt«pnt in it< enlirety 
in them, as the rsvntial cluraclemtic* of a cow (Gotn) 
arc pri-^cnt in each milivirlnat cow. It cannot I* 
merely of the si/c of ihc«c b>Hfrc<, for it i« formless aa'l 
all-pirvadinK- Nor «locs (he fqii.ility mean just 
up those bfxlics hy contraction or expansion like lamp- 
liSlii m a jar. a mansion, etc. For the Srati sajs, 
Ihcsc arc .ill cqu.il, and a|| infinite’ (I. v. 13). j^o<i 
mere is nothing inconsistent in an all-pers-ading prin- 
ciple ashiiniing m different bodies their particular sire, 
e le/io Anoat thn i>aman, i.e. the iifd force called 
man because of m equality, whose clone* are 
revealed by the Vedas, to be $ueh. gets this result: 
atlams uiiiott wth ti. identification with the same body 
organs as the vital force, or lives in the same acrid 
« it. according to the difference m meditation. This is 
meant to be the result of meditation continued till 
Identity with the vital force is established. 


^ j jfTuft qy qyj, ^ 

KiH, Enrtq ^ jj jl 

23. This indeed is also Udeitlia. The vital 
torce IS indeed Ut, for all fhis is held aloft by the 
TT^ -.u alone is Githa. This is 

‘-’dgitha, because if js Ut and Githa. 

DarH^*i'* ** Vdgitha. The Udgitha is a 

division of the Saman. not chanting, for the 
is Saman. How is the vital 
The vital force is indeed VI. for all 
miverse is held aloft or supported by ike vitd 
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lofce. This prehx 'ut/ mea^g 
8 characteristic -of the vital lotce. TberefMB the viul 
force is Ut. Sfeech slone is CiM. lot the drvision ot 
Saman called Udgitha is a ■raiiely oi swmd. 'Gvthi,' 
cMiuflg tram the t<sot 'ga/ denoting sound, is nothing 
but speech. The Udptha cannot he concchred cd as 
having any othei iono hut sound. Hence it is right to 
assert that speech is Gtthi. The vital force is Ut, and 
Githa is speech dependent on ttie vital force; hence 
the t»o te^ethet are denoted by one vford; Tfiis is 
Udpike. 

.traM 

fw 

I ^rai ^ CR ^ sn^ 

fi^^tn\an 

24. Regarding this (there is) also (a story) : 
Brahmadalta, the ^eat-grandson of CUdtana, 
'Ahik drinking Sotna, said, ‘ Let this Soma strike 
off my head if I say that Ayasya Arigiiasa 
chanted the Udgitha through any other than 
this (vital force and speech).' Indeed he chanted 
through speech and the vital force. 

RtiarJing this subject described above a story is 
siso narrated in the Sniti. Brahmadalta. the great- 
grandson' of Cimna. wWIe irinUng Soma in a sacri- 
fice. loid. ‘Let this Soma in the bowl that I am drink- 
mg tint* ofi wy JteaJ for bring a liar, i.e. if I have 
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told . lio.'-The soffi* of the vorb is “ 
an imperative suffix and expresses a wisn. 
he become a liar? This is being exijamed. i ^ 
say that Ayasya Angirasa chanted the Vdsttha » 
any other than thi. vital force combined ^ 

sf^'eeb, .-hich IS bang discussed ' The te™ ^ 
Angirasa.* denoting the vital force m^e rnou 
to the pnest who chanted m'thc sacrifice o ^ 

sages who projected this world. If I say i c _ 
shall be a liar, and lor entertaining thU false no 
that deity strike ofl my head.' The men _ 
taking this oath shows that one must have 
conviction of this knowledge.’ This 
story the ftniti concludes in lu own words: ' j 

chanter, called here Aydsya Aftgirasa, e?ia«fw ^ * 
tpeech, which is subordinate to the .vital force, a 
tnlaf force, which is his own seif, meaning this » 
significance of the oath. 


ftr^, tjrat j 

ww'd «tt?i vi 1 

CTT^ r>i tj tn i! | d^qig ; ^ H II 

25. He who knows the wealth of 
(\iul force) attains wealth. Tone is 
wealth. Therefore one who is going to 
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'\ •• . • 
s a priest should dair&^to-have'a ncl) tone in 

.is voice, and he^h6'uH*TiDi)iisi‘prlestly duties 
hrough that voice witli'^’iine tone:''"niereforo 
n a sacrifice people long to see a priest with a 
;Ood voice, like one who has wealth. He who 
cnows the wealth of Saroan to be such attains 
ivealth. 

He who kHows the wealth of this Saman, the vital 
force under consideration, denoted by the word 
'Saman,' which is here pointed out as being the one 
in the mouth — ^what happens to him? — he attains 
wealth. Having drawn his attention by tempting him 
ivith (a mention of) the result, the scripture tells the 
listener: Tone ii indeed its wealth. 'Tone' is sweet- 
ness of the voice,; that is its wealth or ornament. For 
chanting, when attended with a good tone, appears as 
magnificent. Because this is so, therefore one who is 
going to officiate as a priest, i e. a chanter, should 
desire to have a rich tone in his voice, in order to 
enrich the Saman with that tone This is an incidental 
injunction ; for if the vital force (identified with the 
chanter) is to be realised as having a good tone through 
the fact of Saman possessing it, a mere wish will not 
effect this, and therefore, it is implied, appropriate 
means such as cleaning the teeth and sipping oil should 
he adopted. And. he should do fcis priwlly duties 
through that cultured voice teitk a fine tone. Because 
tone is the iveallh of Saman and the latter is em- 
bellished by it, therefore in a sacrifice people long Jo 
see a priest with a good voice, as they do a rich man. 
It is a wcU-known fact that people want to see o«c who 
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has wealth. The result, already declared, of the nsedi- 
tation on this characteristic of the vital force is repeated 
as a conclusion : He who knows the wealth of Santas 
to be such attains wealth. 

cTFT ^ ^ ^ gsrnnj 

^ ^dctdiy: i) I) 

26. He who knows the correct sound of this 
Saman (vital force) obtains gold. Tone is indeed 
its correct sound. He who knotvs the correct 
sound of Saman to be such obtains gold. 

Kow meditation on another attribute, via. po** 
»««lng correct sound, is being enjoined. That ‘too U 
ha\*i^ a good tone, but there is this difference: The 
prewous one was sweetness of the voice ; v/hcreas this, 
denoted by the word 'Suvarna,' is correct articulation 
according to the laws of phonetics. He who knows 
the eorreet sound of this Saman obtaiKS gold, fox the 
v^rd Suvai^' means both a good tone and gold. That 
H to say, the result of meditating upon this attribute 
the obtaining of gold, which is the common meaning 
of the word 'Suvar^.' roue is indeed its correct 
knows the eorreet sound of Saman to 
t* suck eluins goU. AH this has been explained. 
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27. He who knows the support of this Saman 
(vital force) gets a resting place. Speech (certain 
parts of the body) is indeed its support. For 
resting on speech is the vital force thus chanted. 
Some say, resting on food (body). 

Sunllarly, in order to enjoio meditation on another 
feature of the mUI force, via. its support, the text 
sa)'st ffe triio Icnotrt tfte si>pj>ori oj tiii) 5iimsn, i.e. 
speech, on which the Saman mts. gets 0 resting place. 
The result is aptly in accordance with the meditation, 
for the Sruti sa>'s, ‘(One becomes) exactly as one 
meditates upon Illm* (S. X, v. 3. 30). As before, 
when one has been templed by a mention of the result 
and wants to hear what that support is, the scripture 
says: Speech is indeed the support of the Saman. 
'Speech' here means the different parts of the body 
such as the root of the tongue : those arc the support. 
This is explained by the text: For resting on speech, 
i.e. the root of the tongue and other places, ts the vital 
force thus chanted, assumes the form of a chant. 
Therefore speech is the support of the Saman. Sow 
say, it is chanted resting on food. It Is but proper to 
say that the vital force rests on this. Since this latter 
view is also unexceptionable, one should meditate at 
his option upon cither speech or food as the support of 
the vital force. 



*4 HUADAKA^-YAKA tT,«.V/^^D Uin 

hai vealih. The mall, atmciy tlecljffd, cf lie b?^' 
taflon on ihi; charactcri»tfe el the vital force fa 
as a conduaon: iU trho knovi lit sttltS ef 5^«* 
to be zuck attaint treallh. 

^ ij: jjtt3 

59^1 ^ ? 7 t *rT 

^ ^^acviiM: ^ n n 

26. He who knou-s the correct sound of iHs 
Saman (vital force) obtams gold. Tone is 
its correct sound. He who knows the corrtet 
sound of Saman to be such obtains gold. 

Now meditation on another attribute, P®* 
sessing correct sound, fa being enjoined. That ‘too & 
having a good tone, but there is this differences 
previous one was sweetness of the voice : whereas thiS' 
denoted by the word •Suvarra/ fa correct articniatioa 
according to the law3 of phonetics. He teho knovs 
the correct zound of this Saman obtains gold, for the 
word Suvarna’ means both a good tone-and gold. 
is to say, the result of meditating upon this attribot® 
is the obtaining of gold, which fa the common meaniUo 
of the word ‘Suvarna.’ roue is indeed its correct 
sound. He who knows the correct sound of SSmen to 
be such obtains gold. All this has been explained. 
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27 . He who knows the support of this Saman 
(vital force) gets a resting place. Speech (certain 
parts of the body) is indeed its support. For 
resting on speech is the vital force thus chanted. 
Some say, resting on food (body). 

Similarly, in order to enjoin me<^tatioQ os another 
feature of the vital force, viz. its support, the text 
says: Hfi vho knowt tke support of this SSman, i,e. 
speech, oa which the Saman rests, gets a resting place. 
The result is aptly in accordance \vitb the meditation, 
for the $ruti says, '(One becomes) exactly as one 
meditates upon Hun* (S. X. v. 2. so). As before, 
when one has been tempted by a mention of the result 
and ’Kants to heat what that support is, the scripture 
says: Speech is indeed the support of the Saman. 
‘Speech’ here means the different parts of the body 
such as the root of the tongue ; those are the support. 
This is explained by the text; For resting on speech, 
i.e. the root of the torque and other places, ti the wtal 
force thus chanted, assumes the form of a chant. 
Therefore speech is the support of the Saman. Some 
say, it is chanted resting on food. It is hut proper to 
say that the vital farce rests on this. Since this latter 
vieiK is also unexceptionable, one should meditate at 
his option upon either speech or food as the support of 
the vital force. 
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HTO H ?Is( 5T^-^T9^ *IT 

W*r7i cm?fr m stft&nin, 5 

^ «7^t4i«dt m ?i3r<ni^, ^ 5 ? «EItl, 

»m, ar^ m gif ^cji-S g ^ T s 5 *Tr 

j^^ifd*i«^fH, ^c^ar <i«:, 
rrm, nga xn f ; ^fqtxrfqa 
ara f^^fxnrrfer 1 aia ma^anf^ ^atsrfe 


Il^7fc4^i«(fi«[iir?lq , a<^ij; ^ trt sjoi^a «i ^ 
aqi ?i qt ar qaawra 

qt ^ fawi arntfwJa ? t 

tai<4J'4'4diyr axnrrrfer ^ ^ H H 

ifa *10*14 BrsTJjq II 

28. Now Iherefore the edifying repetition 
(Abh>'aroha) only of the liymns called Paya- 
manas. The priest called Prastotr indeed recites 
the Siman. UTiile he recites it, these Mantras 
are to be repeated : From evil lead me to good. 
From darkness lead me to light. From death 
lead me to immortality. When the Mantra says. 
’ From evil lead me to good,’ 'evil' means death, 
and ‘goo<r immortality; so it says, ‘From death 
lead me to immortality, i.e. make me immortal.^ 
%\’hfn ii saj-s. ‘ I*rom darkness lead me to light, 
darkness’ means death, and ‘light,’ immortahtyi 
io 1! saj-s. ‘ From death lead me to immortality. 
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or miVr m'’ immort.il.’ In Oir tlicinm. 'From 
dc.nh lc.nl me to immomlity.' ll>e mcnninj; doc'» 
not <ocm to Ix' liitWrn Ilirii tlumiKh the 
mminmu hiTnns (the chantcT) »lmii!(l wxiur 
c.iUWc food for by rh-inlinj; TlicrcfoTc. 

while they art Iwmg chanted, the ‘-irrificcr 
5.hou!d atl; for ft Ixym— anjihinj; t!ut lie dr*iir(H 
Whatever objects this chaiitet jto'si-s'-cd of such 
knowledge desires, cither for himn-H or lor the 
sacnficcr. he secures them by chanting Tins 
(meditation) certainly ssins the world (Hiranya- 
garbha). He who knows the Sarnan (vital force) 
as such has not to pray Icvt he lie unfit for tfns 
world. 

A fcpeHUoa o1 Mamrii i« heinj; prwenbrd hr one 
who knows the Mlal force as sucIl The medilation by 
knowing which one is entitled to this rrfrtilioit of 
Mantras has been mentioned. .Vote, lx-caut« tins 
repetition of Mantras by one po<i*essed of such knowl- 
edge produces the result of eles'atmn to tlivinily. thrte- 
fore it is being desenbed here. This repetition, being 
connected with chanting, may be thought applicable to 
every chant : so « is n-siricted by the mention oj the 
Pavamanas. but since one may think that it should 
be done with all the three Favanunas. the time is being 
further restricted; The pri<it tailed rrastoir indeed 
reciUt Ihe Sdman While he recites if. i.c. when he* 
begins to chant the SSman, these Slantras are to be 
repeated. And this repetition of Mantras is called 
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Abhyiroha.' becaasc through tbU repetition one 
poss^sed of such knowledge ‘adN’ances towards’ the 
realisabon of one’s innate divinity. The plural in 
these indicates that there are three Yaj'us Mantras. 
The use of the accusative case and the fact that these 
Mantras occur in a Brihmana or c.^planatory portion 
of the Vedas, indicate that the usual accent should be 
uvd in these words, and not the special intonation' 
used in the hjinns. Thu repetifion of Mantras U to 
be ditie bj‘ the sacnficer 

, are the Yajus Mantras in question : fro"» 
n^: Uid Me lo good From djrknest Uai me to 
htil From Jrjtk Uad me to immorta.'Uy. The 
rJi'an..*!* cf the Mantras is hidden. So the nr3hma?a 
»tvlf «pi„n, the tlanln says. ’Fnm 

« lead m4 to good.' what h the meaning? 'fnf 
d/tik. le our natural actions and thoughts i 
t.ra:;v they »!egfade us very much,* and 
arteifts and thoughts u they are regulated 
T f..e w.nptj.'rs. means $mmcrta!tly. became they 

* *> I? Tteref ire the meaning is, 'From evil 

an>l (.rvwi.sce lead me to actions and iboughn 
by the •rnpturrs. J. e. help me to 
* ^ »;-!j thin^ that lead to divtnity ' 

*•* *'“■' seevo-e is being itated: So it says, 
tmmoru: ' hinjilarly. mhe* it soys, ‘From 

• ***» Uod mu tJ bfkt.' ‘dorkness’ means death 

tutare of a veil. i» difk- 
a.~‘. a ta « «ic4'J». being the cause of if. Ait'l 

ts« cf t.'le ia<>r4m«iul t»«» 
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•ftfW mraM tl>e *’* 

one'* drtiac luiotr. Kin^ hn^inou*. i» 

called lislil : it af»>n Iffmi'Wtality, Wn; ef an 

jmperiihiUe Mlnte, 5^ If mm. ‘Fm^ Jfsfh Uti tne 
to iwwiwUKjy, t>» «aW »*nwio*Uf.' at W(>« I. c. 
help me to fr*]i«e the divine ttatut c( The 

tnt Mantra raearw. help me to Identify m.VKlf «illi 
the meant c{ fralLtalion. {mtead ef «ith tWn,';* thi! 
are not inch : nhile the Kxm.l one mrin«. hrip m? 
to go bej’ond that etm— tor It U a fonn ef isTvorattfe 
—and attain identity t»ith the inult The thijd 
Mantra, JeafJi leai me f« Immotfilily,’ giv(*» 

the corabined meaning of the ftftl tt»o, and U ^lite 
clear. In thh fiie meaeiag doer nof term la f< njj/n 
at In the firal tw, i . « it thouU te laVen UteriHy 
Then, after chanting for the ucnftett with the 
throe ravamlna}, fWwgk the tnmiwit^ Aymat the 
chanter who kno«t the vital force and hat became 
identifxd with it. rAouf<f secure eofahV /ooi fer Aim- 
self by chaniitig. just like the vital force. PeciuK 
this chanter knows the vital force as above detenbed, 
thertioTO he it aWc to obtain that ilcsirtd object. 
Tkerejore. trkiU they are being cAaafeif, fke uenfieer 
should ask for a boon— anything that he rfenVei. Be- 
cause ifhalever objeeH this chanter ponrttei ef tuck 
Anottfed^e denVer, eifAer for kimtelf or for the 
sacrificer, he secures them by chanting. Thir sentence 
should precede the one before U (for the take of 
sense'). » 

Thus it has been staled that meditation and rile* 
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together lead to identirication with Hiranyagarbha. 
There is no possibility o{ a doubt regarding this. 
Therefore a doubt is bring raised as to whether, in the 
absence of rites, meditation alone can lead to that 
result or not. To remove it, the text says: This 
meditation on the vital force certainly wins the wcrid 
(Hiranyagarbha'), even if it is disjoined from the rites. 
He has not to pray lest he be unfit for this world, foi; 
one who has already realised his identity with Hiranjw- 
garbha cannot possibly pray for the attainment of 
him. A man who is already in a village is not eager 
about when he will reach it, as a man who is in a 
forest IS. Expectation is always about ^ something 
remote, something other ihan one's self ; it is impossible 
with regard to one's own self. Therefore there Is no 
chance of his feanng lest he should ever miss identity 
with Hiranyagarbha. 

Who gets this result? He who knows this Simtn 
as such, meditates upon the vital force whose glories 
have been desenbed above, till he realises his identity 
ivith it in the following way: 'I am the pure vita! 
force, not to be touched the evils characteristic of 
the Asuras, viz. the attachment of the senses to their 
obj'ects. The five organs such as that of speech have, 
by resting on me. been freed from the defects of these 
evils, which spring from one's natural thoughts, and 
have become fire and so forth ; and they are connected 
with all bodies by partaking of the eatable food that 
belongs to me. Being, Angirasa. I am the self of all 
» * Who II the cosmic form of the vital force. 
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«vv.<K< vr.*sii </» 


Ami I »n Jli** »'H ol fivcch roanif’^lini; itvll 
ts Rc, Yajm, Sinun »ml Udsilh*. for I pcfvjOe ll 
jn'l j'ro.lin* iu I am traB»lonnrtl into a clunt a» 
Sisun. anj h»\x cairmal wealili or rtiil<rlli'hnicnl 
cf a piv>l vdifc : ami 1 a!t-» ha^f a mmt inutnalc 
trcavutr. ol l.m* aflurililK'n arrtirOina 

lo r'hoTKiiCT. Ami »hcft I htrome thr tlnnt. Ih*' 
thnvjl and oiSrr pana «>1 tbr l«>dy arr my mpport 
With llxn^ altnbuica I am c»/nip*ctf|v ptcvnt «n all 
bodica brprntni; vnih Ilut o! a «h»tc anl. bctng lorn- 
Im and all prra-ading ' 
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tions and rites by setting forth the independence and 
other powers of HiranyagaiUra, who is himself the 
result of his past actions, in the projecdon, maintenance 
and dissolution of the universe. The meditations and 
rites that are prescribed in the ceremonial portion' of 
the Vedas would thereby ^ extolled by implication. 
The import, however, is this; The sum total of these 
results of meditatiau and rites belongs to the relative 
world, for FeVa;'' has been desaibed as possessing fear, 
dissatisfaction, etc., has a body and organs, and con- 
sists of gross, diSerentiated and transient objects. 
This prepares the ground (or what follows, since the 
knowledge of Brahman alone, vdnch is going to be 
described, can lead to liberation. For one who is not 
disgusted with things of the world consisting of a 
variety of means and ends is not entitled to cultivate 
the knowledge of the umty of the Sell, as one who is 
not thirsty has" no use ior a drink. Therefore tiie 
delineation of the excellent results of meditation and 
rites is meant to introduce the succeeding portion. 
It will also be said later on, 'Of all these, this Self 
alone should be realised' (I. iv. 7), ’This Self is dearer 
than a son' (I. iv, 8), and so on. 

In the beginning, before the manifestation of any 
other body, this universe of different bodies was but 
the self, was undiderentiated from the body of Viraj, 

' Including the previous sections of this book. 

• The word used here is ’Pnplpati,’ which means both 
Hiraqyagaibha and Virij, the subtle and gross forms, respect- 
ivdy, of the same being. Sahkara often uses these two 
tenns almost interchangeably. This sbouid be borne m mind 
to avoid confusion. 
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^TcJPTtVTT^T^, ^SlHwOcim cralr^sTnji- 

*rri» 

«r!Tm :t 3^ ir^ *rrfei «r c <i ati^ i c^<^* OT- 

3tuicyw: , «ft7f?r ? 5 H B 
^ m n 

•L *■ *hi5 (nnivcRc) was but 

the self {\ iraj) of a human form. He reflected 
and found nothing else but himself. He first 
uttered, ' I am he.' Therefore he was called 
Aham (I). Hence, to thb day. when a person 
M addrts^d. he first sa>-s. 'It is I.' and then sap 
the other name that he may have. Because he 
was first and before this whole (band of 
^ptrants) burnt all e\ib, therefore he is called 
l^rosa. He ssho knows thus indeed bums one 
vho %.unts to be (\’irij) before him. 

fTptainwJ that «ae iltains the statui 
-'^”)'»SMbha Ihrcv^b a combinatioa of niedita* 
•« aal ntrt That tint ta-Tie result is attained only 
Biird.utirjn cn the siial force haa al-MJ been 
rt- Thb certainly wins the world.' 

- (I. u. aS| The present secticin h Intrfxiuced in 
■c tj d>-icrl* the etceCest results of V'edic in«hta* 
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tions and rites by setting forth the independence and 
other powers of Hiranyagarbba, wbo is himself the 
result of his past actions, in the projection, maintenance 
and dissolution of the universe. The meditations and 
rites that are prescribed in the ceremonial portion^ of 
the Vedas would thereby be extolled by implication. 
The import, however, is this: The sum total of these 
results of meditation and ntes belongs to the relative 
unrld, for VirSp has been described as possessing fear, 
dissatisfaction, etc., has a body and organs, and con- 
sists of gross, difiereotiated and transient objects. 
This prepares the ground for wbat follows, since the 
knowledge of Drahman alone, which is going to be 
described, can lead to liberation. For one who is not 
disgusted with things of the world consisting of a 
variety of means and ends is not entitled to cultivate 
the knowledge of the umty of the Self, as one who is 
not thirsty has' no use for a drink. Therefore the 
delineation of the excellent results of meditation and 
rites is meant to introduce the succeeding portion. 
It will also be said later on. 'Of all these, this Self 
alone should be realised' (I. iv. y), 'This Self is dearer 
than a son' (I. iv. 8), and so on. 

In ike beginning, before the manifestation of any 
other body, Mis universe of diSerent bodies teas but 
ike self, was undifferentiated from the body of Viraj, 

r lactuding the picvtoas trctioiu of thU book. 

' The word need here i* Tnjapatl,' which mease both 
ningyegubha esd VMl. the tobtlo end groee fotme. 

Iwly. of the lime being. Seakaiw often nees these two 
terras Umoet faUrchsngeebly. TbU ehooM be borne in mind 
to iTold cosfatioa. 
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the hrst embodied being bom out of the cosmic egg, 
who IS here meant by the word ‘self.’ He is the pro- 
duct of Vedic meditations and rites. And this self \vas 
of a human jorm, with a head, hands, etc., i. e. Viraj. 
He. who was bom first. refiecUd on who he was and 
what his features were, and found nolhirg else but 
htmself, consisting of the body and organs.’ He found 
only himself, the self of all. And as he had been 
purified by \’edic knowledge in his past life, he first 
uttered, I am he.' the Viiaj who is the self of all. 
And because owing to his past impressions he first 
declared himself as Aham, therefore he teas caUed 
Akam (I). That this is his name as given out by the 
Sniti will be mentioned later: ‘His secret name Is 
Aham' (V. v. 4). flenee. because this happened with 
Wrij, the cause, therefore, to this day. among men. 
his effects, tehen a ferson is addressed as. 'Who are 
yoa}' he first says. It is /.' describes himself as 
identified with his cause. Viraj. and then says, to one 
who inquires about his particular name, the other 
name, jho name of his particular body, such as 
IVndatta or Yajfiadaita. that he may have, as gisen 
Co that particular body by his parents. 

And becante he, Virjj, in his past incarnation 
wlwn he wis an aipirant. an adequate practice of 
meditativin and rites teas the first of those who wanted 
ti> attain thr ktatua cf Virij by the same method, and 
tkii tekole band of aspirants fcurnf—what?— 
a'J rvCs. attachment and ignorance, which ob- 
v*racie.j L:» attainment of the status of Virij— because 
It was so, tkerefvTe he is caSed Pmruta. i. e. one who 
b«irct As this Viraj became rorusa and V'irij by 
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burning all the obstructing evils, so another person, 
by the fire of his practice of meditation and rites, or 
by virtue of meditation alone, burns one — whom? 
who wants lo be Viraj before^ him, this sage. The text 
points him out in the words. 'Who knows thus. It is 
implied that'he has perfected himself in the practice of 
meditation. 

Objection : The desire to attain the status of 
Viraj must be dangerous, if one is burnt by a sage 
possessing this knowledge 

Reply : There is nothing wrong in it, for burn- 
ing here means only the failure to attain the status of 
Viraj first, duo to a deficiency m the practice of medi- 
tation. The man who uses the best means attains It 
fust, and the man i>-ho is deficient in his means does 
not. .This Is spoken of as the former burning the 
latter. It is not that one who uses the best means 
actually ' burns the other. As in the world, when 
several people arc having a running contest, the man 
who first reaches the destination may be said to burn 
the others, as it were, for they are shorn of their 
strength, so is the case here. 

In order to show that the results, meant to be 
extolled here, of meditation and ntes enjoined in the 
ceremonial portion of the Vedas, are not beyond the 
range of transmigratory existence, the text goes onf 
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2. He was afraid. Therefore people (still) 
arc afraid lo be alone. He thought, ‘ If there is 
nothing else but me, what am I afraid of?' 
From that alone his fear was gone, for what was 
there to fear? It is from second entity that 
fear comes. , 

He, Viraj, who has been presented as the first 
OT^pdied being of a human form, iras afraid, just 
like us, says the text. Because this being with a 
human fonn, possessing a body and organs, was afraid 
owdng to a false notion about his extinction, therefore, 
being similarly situated, people to day are afraid 
io be alone. And the means of removing this false 
notion that caused the fear, was, as in our case, the 
light knowledge of the Self. He* Virfij, ihouihl. ‘If 
there is rtotking else but me, no other entity but myself 
to be my rival, what am / afraid of, for there is 
nothing fo kill me?' From that right knowledge of the 
Self a 7 o«e his, Viraj's fear was dean gone. That fear 
of Viraj, being duev to sheer ignoiance. was inconsistent 
with the knowledge of the Supreme Self. This is what 
the text says: For what was there to fear? That is, 
why ivas he afraid, since there could be no fear when 
the truth was known? Because it ij from a second 
entity that jtar comes ; and that second entity is 
merely projected by ignorance. A 'second entity that 
« not perceived at all cannot certainly cause fear, 
or the Sruti says, 'Then what delusion dnd what 
^ef can there be for one who sees unity?’ (R 7)- 
That his fear was removed by the knowledge of unity 
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was quite proper. \Vhy? Bccansc fear comes of a 
second entity*, and that notion of a second entity was 
removed by the knowledge of unity; it <vas non- 
existent. 

Here some object: What u-as Viraj’s knowledge 
of unity due to? And who instructed him? If it 
came without any instruction, the same might also be 
true of us. If, however, it was due to the impres- 
sions of his past life, then the knowledge of unity 
would be useless. As Virij’s knowledge of unity 
acquired in his past life, although it was present, did 
not remove the cause of his bondage, ignorance — for 
being bom with that ignorance, he was afraid — so the 
knowledge of unity would be useless in the case of 
everybody. Should it be urged that the knowledge 
prevailing at the last moment only removes ignorance, 
our answer is thal it cannot be laid do'vn as a rule, 
since ignorance may appear again just as it did before 
Therefore we conclude that the knowledge of umty 
serves no useful purpose. 

Reply : Not so, for, as in the world, his knowl- 
edge sprang from his perfected birth. That is to say, 
we see that when a person has been bom with a 
select body and organs as a result of his past ments. 
he excels in knowledge, intelligence and memory, 
similarly Viiaj, having burnt all his evils which pro- 
duce qualities the very opposite of righfecusness. 

owledge, dispassion and lordship, had a perfected 
birth in which he was possessed of a pure body and 
o^ans ; hence he might wrell have the knowledge of 
even without any instruction. As the Smrti 
The Lord of the universe k born with these four 
7 
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virtues — infallible knowledge, dispassion, lordship and 
righteousness’ (Va. I. L 3). ' 

Objection : If he was tx>ni with those virtues, he 
could not have fear. Darkness never appears mth 
the sun. 

Reply : Not so, for the expression. *He is bom 
with these virtues,' means that he is not instructed 
about them by others. 

Objection : In that case qualities like faith, devo- 
tion and prostration (to the teacher) cease to be the 
means of knowledge. The Gita, for instance, says, 
'One who has faith and devotion and controls one’s 
senses attains knowledge’ (G. IV. 39), and 'Know It 
through prostration' (C. IV. 34). There are other 
texts from the Srutis as well as Smrtis which prescribe 
slntilar means for knowledge. Now, if knowledge is 
due to the merits of one’s past life, as you say was the 
case with Viraj, then the abov-e means become useless. 

Riply • No, for there may be differraces as re- 
gards the means such as their alternation or combina- 
tion. efficacy or Inefficacy. Wc observe in life that 
effects are produced from various causes, which may 
vp«at* singly or in combination. Of these causes 
operauag singly or In comlnnatlon, some may be more 
tff-cacbns than othen. Let ns lake a single instance 
<i an effect produced from various causes, say. the 
perceptiaa of fona or coloar: In the case of animals 
that se> la the dark, the connection of the eye with 
the cbtect alone suffices, even without the help 0^ 
hfbt. ta eaaie the perception. In the case of Yogin* 
tb* luind alooe is the cacse of it. W’hile with us. 
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there is a combiration oi causes sucb as the connection 
o£ the eye with the object, and light, which again may 
vary according as it is sunlight or moonlight, and so 
cn. Similarly there would be differences due to that 
light being of a particular character, strong or feeble, 
and so on. Exactly in the same way with the 
knowledge of the unity of the Self. Sometimes the 
actions of one's past life are the cause, as in the case 
of Viraj. Sometimes it is reflection, for the Sniti saj-s, 
'Desire to know Brahman through reflection’ (Tai. III. 
iii-v. 1). Sometimes faith and other things are the 
only causes of athunlng knowledge, as we learn from 
BU^ Sruti and Smrti texts as the following! 'He only 
knows who has got a teacher* (Cb. VI. xiv. 2). 'One 
who has faith . . . attains knowledge’ (G. IV. 39}, 
‘Know it through prostration* (G. IV. 34), ’{Know* 
ledge receivedl from the teacher alone (is best)' (Ch. 
IV. ix. 3), '(The Self) is to be realised through hearing.' 
etc. ( 11 . iv. 3 ; IV. V. 6). For the above causes 
remove obstadcs to knowledge such as demerit. And 
the hearing, reflection and meditation on Vedanta 
texts have a direct relation to Brahman which b to 
be knoNvn, for they are naturally the causes to evoke 
the knowledge of Reality when the evUs, connected 
with the body and mind, that obstruct it haw been 
destroyed. Therefore faith, prostration and the like 
never cease to be the means of knowledge. 


H q RSI R TIRfl j ftsfhl- 

*i^\l tR t?rniRt5i titjT j 
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3. He was not at all happy. Therefore 
people (still) are not happy when alone. He 
desired a male. He became as big as man and 
wife embracing each other. He parted this very 
body into bvo. From that came husband and 
wife. Therefore, said Yajnavalkya, this (body) 
IS one-half of oneself, like one of the bvo halves 
of a split pea. ITicrefore this space is indeed 
filled by the wife. He was united wth her. 
From that men were bom. 

Here is another reason why the state of Viraj is 
within the relative world, because he, VirSJ, was 
at all happy, i. e. was stricken svith dissatisfaction, just 
like us. Because it was so, therefore, on account of 
loneliness etc., even to-day people are not happy, do 
not delight, when alone. Delphi is a sport due to 
conjunction with a de^red object. A person who is 
attached to it feels troubled in mind when he is 
separated from his desired abject ; this is called dis- 
satisfaction. To remove that dissatisfaction, he 
desired a mate, able to take away that dissatisfaction, 
i. e. a wife. And as he thus longed for a wife, he felt 
as if he was embraced hy his wife. Being of aa 



■.4-3] 




infalhble \'ill. through that idea he became at Ug — 
as what?— ar man and teife, in the world, embracing 
each other to rcmo\Ti their dissatisbetion. He became 
of that sire. He parted this very body, of that site, 
into two. The emphatic word 'very' used after 'this' is 
for distinguishing between the new' body and its cause, 
the original body o! Viraj. Vira) did rvot become of 
this site by wiping out his former entity, as milk turns 
into curd by wholly changing its former substance. 
What then? He remained as be svas. but being of an 
infallible resohe, he projected another body of the site 
of man and wife together. He remained the same 
Viraj. as w-e find from the sentence. 'He became as 
big as,' etc., where 'he' u co-ordinate with the com- 
plement. From that parting came husband fPati) and 
trije (Pain!). This is the derivation of terms denoting 
an ordinary couple. And because the wife is but one- 
half of oneself separated, therefore (?iis body ts one- 
half, like one of the two halves of a split pea, before 
one mames a wife. Whose half? Of oneself. Thus 
sfliJ Yajhavalkya, the son of Yajnavalka, lit. the ex- 
pounder of a sacrifice, i. e. the son of Devarata. Or it 
may mean a descendant of Hiranyagatbha (who is 
the expounder). Since one-half of a man is void when 
he is without a wife representing the other half, there- 
fore this space is indeed again filled by the wife when 
be marries, as one-balf of a split pea gets its comple- 
ment when again joined to the other half. He, the 
Viraj called Manu, teas united with her, his daughter 
called £atatupa, whom he conceived of as his wife. 
From that union men were bont. 
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4. She thought, • How con he bf 
me after producing me from himself? Well, 

B w,Aa mt»eBif ' «;he became a cow, the otner 


me alter proaucmg me uom uum^v.*. • ---. 
me hide myself.’ She became a cow, the 
became a buU and was united with her, irom 
that cows were born. ITie one became ’ 

the other a stallion; the one became a she-a . 
the other became a he-ass and was united w 
her; from that one-hoofed animals were bo • 
The one became a she^goat, the other a he-go t 
the one became a ewe, the other became ^ , 

and was united with her; from that goats 
sheep were born. Thus did he project 
thing that exists in pairs, do\vn to the ants. 


Remembering the prohilation made in the 
of union with one’s daughter, she Satarupa, tho^S ’ 
•Hov can fttf do this vile thing— btf united with »«# 
after producing me from himself ? Although be ^ 
no abhorrence, wetJ, let me hide myself by changiDo 
into another species.' “niinking thus she became * 
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coa. Impelled by the past woric of the creatures that 
were to be produced, SatarSpa aod llaou had the 
same thought over and over again. Then the other 
became a bull and was united with her. The latter 
portion has been ex^^ained. From that cows were 
born. Similarly the one became a mare, the other a 
stallion : likeviise the one became a she-ass, the other 
became a he-ass. From that union one-koofed animals, 
viz. the three species, horses, mules and asses, were 
born. Similarly the one became a ske-goat, the other 
became a he-goat ; likewise the one became a ewe, the 
other became a ram and was untied with her. The 
word 'her' is to be repeated $0 as to apply to both sbe- 
goat aod ewe. From that goats and sheep were born. 
Thus, through this process, did he project everything 
that exists in pairs, as male aod female, down to the 
ants, I. e. the whole (animate) world. 

era: iivn 

5. He knew, ' I indeed am the creation, for 
1 projected all this.’ Therefore he was called 
Creation. He who knows this as such becomes 
(a creator) in this creation of Viraj. 

He, Viraj after projecting this whole world knew, 
'1 indeed am the creation, i. e. the projected world. 
The world I have projected not being different from 
me, I myself am that ; it is not something over and 
above myself. How? For I projected all this, the 
whole world.' Because Viraj desigimted himseU by 
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the word 'creation', therefore he uras called Creation. 
Like \iraj. he btcomet a creator of a world not differ- 
ent from himself, in this creatton of Virdj, i. e. in this 
vorld Who5 He irAo. like Viraj, kn<m$ this, tlie 
world described abo\e. in its threefold division relating 
to the body, the dements and the gods, as such, as 
identical «ith himself. 

1 

JTT ftrift:, «rT ^ ^ i 
ff5 ntff: i ithTOT 
n n'^, vnl , ifrir "vm., vjfiii ’cnr : i 

•iTf ^TRTjjrT, 

n’jiididun fTTHT^Wfe t «rf?ni5?rt jiwdprt 

Ji ? II 

f' Then he rubl>ed back and forth llius. anti 
pjxj'iirnj firr from its lourcf. the mouth and the 
Kir<!j Therefore tioth these are without half at 
tt-? i-i'j'i.* Ulien they t»lk of particul.»r grxh. 

'■■■*. ' Sunf.t r to him. ’ ' S.jfrififp to the olh^ 

’ (tho-^ are wTcng. since) lhc«e arc all his 
f- r he « all the po<!s. Now all this 
t‘-st tj Lip,..!, he fTwf’yctl from the seed. That 
^'^-1 This cnivTne h jntleed this much-" 
t ''I srxj t''e ratrf ».f food. Som.i h /oo«J, and 
I *- tV esi-T ci f jfjiJ Tbis is the super-crmtion 
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of Viraj that he projected the gods, who are even 
superior to him. Because he, although mortal 
himsclfk projected the immortals, therefore this 
is a super-creation. He who knows this as such 
becomes (a creator) in this super-creation of 
Viraj. 

Then, having thus pro]ccted this world consi'iting 
of pairs, he, Viraj, dcnrii^ to project the gods con- 
trolling the Brahmana and other castes, first rubbed 
back end forth thut. The words 'then' and 'thus' 
show the process by a gesture. Potting his hands into 
his mouth he 'tent on rubbing back and torth. 
Having rubbed the mouth with his hands, he produced 
fire, the benefactor of the Brahmana caste, from Us 
source, ike mouth end the hends. Because the mouth 
and the hands are the source of fire, which bums, 
therefore both these are spilhout hair. Is it all over? 
Ko. only at the inside. Similarly the Brahmana also 
was born from the mouth of Vir4j. Because both 
have sprung from the same source, the Brahmana is 
favoured by fire, as a younger brother is by his elder 
brother. Therefore it is wcUknown from the Srutis 
and Smrtis that the Brahmanas have fire as their deity, 
and their strength lies in their mouth. Similarly from 
his anus, which arc the abode of strength, he mani- 
fested Indra and other gods who control the Ksatriya 
caste, as well as that caste itsclt Therefore we know 
from the Srutis and Smrtis that the Ksatriyas and 
physical strength are preaded over by Indra. Simi- 
larly from his thighs, which are the source of effort, 
he manifested the Vasus and other gods who control 
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the Vaiiyas, as well as that caste itself. Therefore the 
Vai^yas are devoted to agriculture and other such 
pursuits, and have the Vasus etc. as their deities. 
Similarly from his feet he manifested Pusan, the deity 
of the earth, and the Sudras. who have the capacity 
to serve — as we know from the Smtis and Smrtis. The 
manifestation of the ddties of the Ksatriya etc. has not 
been described here ; it will be described later on.* 
But the te.xt concludes as if they were described, in 
order to deal with creation as a whole. The real aim 
of the text is (not to describe creation, but) to indicate 
that all the gods are but Virij, as stated here, for 
manifested objects are not diSerent from the mani* 
festor, and the gods have been manifested by VirSj. 

Now, this being the import of the section, the 
views of seme ignorant' people are being pul forward 
as a eulogy on that. The criticism of one serves as 
a tribute to another. When, in discussing ceremo- 
nials, the priests, who know only mechanical rites, 
talk of parlicular godt, saying at the time of perform- 
ing a sacrifice, ‘Sacrifice U> him, viz. Fire,' 'Sacrifes 
to the other one, viz. India,' and so on, thinking, on 
account of differences regarding name, type of hymns 
reated or sung, function, and the like, that they are 
separate gods, it should not be understood that way, 
because these different gods are all his projection. 
manifestation of Viraj, for he, Viraj,* the (cosmic) vital 
f®rce, is all the gods. 

Here there is a difference of opinion. Some say 

’ In r. Iv. it-ij. 

• See rootaote a 


on p. 93. 
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that Hiranyagarbha is the Sajireme Self, others that 
he is the transmigrating indmdaal self. The first 
group says: He must be the Supreme Self, for the 
Sruti says so, as for instance in the passage, 'They 
rail It Indra, Mitra, Vaiuna and Fire’ (R. I. cixiv. 
46), and also in, 'It is Hiranyagarbha, It is Indra, It 
is Viraj and all these gods’ (JU. V. 3). And the 
Smrti too, 'Some fall It Fire, others Slann and Viraj’ 
(M. XII. 123), and 'That (Supreme Self) wliich is 
beyond the organs, imperceptible, subtle, undiffer- 
entiated, eternal, consisting of all beings, and un- 
thinkable, maidfested Itself (M. I. 7). Or, according 
to the second group : He must be the individual self, 
for the Sruti says, ‘He burnt all evils' (I. iv. i), 
There can be no question of the bunting of evils in the 
case of the Supreme Self. The Sruti also mentions his 
having fear and dissatisfaction, and also, 'That ho, 
although mortal himself, projected the immortals’ 
{this text), and ‘Behold Hiraoyagarbba as he is being 
bora' (Sv. W. 12 ; Mn. X. 3). Further, the Sttati 
treating of the results of rites says, 'Sages are of 
opinion that the attainment of oneness with Viraj, the 
world-projectors (Manu and othersl. Yama (the god of 
justice), Hiranyagarbha and the Undifferentiated is the 
highest result produced by Sattva or pure materials 
(rites coupled with meditation)’ (M. XII. 50). 

Should it be urged that such contradictory state- 
ments being inadmissible, the scriptures lose their 
authority, the answer is: Not so, for they «~an be 
harmonised on the ground tiiat different conceptions 
are possible. That is to say, through his relation to 
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partiailar iimitin;’ arijunctt hr can be conceived of 
as different. That the tnin<mif;ratory character of 
HiranpgarMia is not real, but tine to limiting ad- 
juncts, is known from stich Srutl lexis as the follow- 
ing: 'Sitting, It roams far. and I>nng. It goes every- 
where, Who else but me can know that effulgent 
entity which is endowed with joy and its absence as 
well?' (Ka. II. 31 ). Essentially he is but the Supreme 
Self. So Hiran)agarbha is one as well as many. The 
same is the ease with all beings, as the Sniti sap. 
‘Thou art That' (Ch. V. viii. 7 etc.). But Iliranya- 
garbha, possessing limiting adjuncts of extraordinary 
purity, IS described by the Srutis and Smptls mostly 
as the Supreme Self, and seldom as the transmlgratory 
self. While ordinary individuals, owine to an excess 
of impurity in their limiting adjuncts, are mostly 
spoken of as the transinigratory self. But when 
divested of all limiting adjuncts, evcrycne is spoken 
of by the SruUs and Smrtis as the Supreme Self, 

The rationalists, however, who discard the author- 
ity of Revelation and rely on mere argument, say all 
sorts of conflicting things such as that the self exists or 
does not exist, that it is the agent or is not the agent, 
and mystify the meaning of the scriptures. This 
makes it extremely difficult to find out their real import. 
But those who only follow the scriptures and have 
overcome their pnda find the meaning of the scriptures 
regarding the gods etc. as definite as objects of percep- 
tion. 

Now the Sruti wishes to tell of one and the same 
god, Viraj, being difierentiated as food and so forth. 
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Fire, which Is the cater of food. ha« already been dc- 
fcnbcd. Now Soma, the food, » bring described: A'ow 
all this that is liijuiJ in the world. Aa f minced from his 
srei. for the Srati s.iys, 'From the seed water’ (Ai. I. 
4). and Soma is liquid. Therefore whatever liquid was 
produced out of Viraj’s seed it Sown. This uaii'crse 
IS iHicfi this snuch, and r» more. What is it? Food, 
i.c Soma, which being liquid is appeasing, and the 
rater of food, i c. fire, because it is hot and dry. Now 
follows a deasiOD on the point: Soma is food, i.c. 
whatever w eaten is Soma. lAni fire the eater of 
food) — whoever eats is fire. This decision is based on 
sense. Sometimes fire loo is offered as an oblation, 
when It falls into the category of Soma (food). And 
when a sacrifice is made to Soma, it too becomes fire, 
being the cater. One who thus regards the universe 
consisting of fire and Soma as oneself is not touched 
by evil, and becomes Virij. This is the ru^er-ereution 
of Kira;, i.e. one that is even superior to him. What 
IS it? That he projected the gods, leho are even 
superior to him. This is vihy this manifestation of 
the gods is called a super-creation. How is this 
creabon even superior to him? This is being explain- 
ed; Because he, allkough mortal himself, projected 
the fmmoTtflfs, the gods, by bunung ail his evils with 
the fire of meditation and ntes. therefore this is a 
super-creation, i.e. the result of superior knowledge 
(and rittsV Hence he who knows this super-creation of 
Viraj which is identical with him (ie. identifies him- 
self with Viraj. who projected the gods), becomes like 
him IB this super-creaSon of Viraj, i e. becomes a 
creator like Vbaj himself. 
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7. This (universe) was then undifferentiated. 
It differentiated only info name and form — it was 
called such and such, and was of such and such 
form. So to this day it is differentiated only into 
name and form — it is called such and such, and 
is of such and such form. Ihis Self has entered 
into these bodies up to the tip of the nails — as a 
Tazor may be put in its case, or as fire, which 
sustains the world, may be in its source. People 
do not see It, for (viewed in Its aspects) It is 
incomplete. When It does the function of 
living, It is called the vital force; when It speaks, 
the organ of speech; when It sees, the eye; 
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when It hears, Uic car; and when It thinks, the 
mind. These arc merely Its names according 
to functions. He who meditates upon each of 
this totality of aspects docs not know, for It is 
incomplete, (being diNided) from this totality by 
possessing a single characlctislic. The Self alone 
is to be meditated upon, for all these arc unified 
in It. Of all these, this Self alone should be 
realised, for one knows all these through It, just 
as one may get (an animal) through its foot- 
prints. He who knows It as such obtains fame 
and association (with his relatives). 

AU Vedic means consisting ot meditation and rites, 
which depend on se^x^ai factors such as the agent and 
colnusatt la ideality v.'ltb Ultanyagaibha, a. tesuU 
achieved through effort, are but co-exteosivc with this 
manifested, rclatit-e utuverse. Now the Sniti wishes to 
indicate the causal state of (his manifested universe 
coR^dng of means and ends, (he state which existed 
before its manifestation, as the existence of a tree in a 
seed-form is inferred from its eSecU such as the sprout, 
in order that the tree of relative existence, which has 
one’s actions as its seed and ignorance as the Md 
where it grows, may be pulled up together with its 
roots. For in the uprooting of it lies the perfection of 
haman achievement. As it has been said in the 
Upamsad as well as the Gita, ‘With its roots above 
(i e. the Undifferentiated) and branches below 
(Hiranyagarbha etc.)’ (Ka. VI. i ; C. XV. l). And 
in the Purina also, 'The eternal tree of Brahman’ 
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(Mbb. XIV. .slvii. ; SI. V. i. lo. 76). This teas 
then : 'Tat' (that) refers lo the seed-form of the 
univcric before its tnanifcstAlion. Being remote, it is 
indicated by a pronoun denoting an ol^'cct not directly 
perceived, for the universe that was to emanate from 
the Undifferentiated is related to past time. The 
particle 'ha' denoting tradition is used to rriake tha 
meaning easily understood. When it is said, 'It was 
then like this,' one easily comprehends thc-causal state 
of the universe, although it is not an object of percep- 
tion, ]ust as when it is said, 'There was a king named 
Yudhisihira.' 'This' refers to the universe differen- 
tiated into name and form, consisting of means and 
ends, as described above. The co-ordination of Ih* 
two words 'that' and 'this,' denoting respectively the 
remote and present states of the universe, indicates an 
identity of the universe m these two states, meaniog 
that which was this, and this which was that was 
undifferentiated. From this it is clear that a non- 
existent effect is not produced, nor an existent effect 
lost. It, this sort of universe, having been undiffer- 
entiated, differentiated into name and form. The 
neuter-passive form of the verb indicates that it differ- 
entiated of itself, i.e. manifested itself till it could be 
clearly perceived in terms of name and form. (Since 
no effect can be produced witbout a cause) it is implied 
that this raamfestation todc jrface with the help of the 
usual auxiliaries, viz, (he controller, the agent and the 
operation of the means. It was called such and such. 
The use of a pronoun not specifying any particular 
name indicates that it got some name such as Devadatta 
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or Yajnadatta. And was of such and jmcJi fof>» : No 
particular form such^as white or black is mentioned- 
It had some form, say white or black. So to this day 
it, an undifferentiated thing, is differentiated into name 

and form it is called such and such, and is of such 

and such form. 

This Self, which it is the aim of all scriptures to 
teach, on which differences of agent, action and result 
have been superimposed by primordial ignorance, which 
is the cause of the whole universe, of which name and 
form consist as they pass from the undifferentiated to 
the difftienbated state, like foam, an impurity, appear- 
ing from limpid water, and which is distinct from that 
name and form, being intrinsically eternal, pure, en- 
lightened and free by nature— this ScU, while maniiest- 
mg undifferenUated name and form, which are a part 
of It, has entered into these bodies from Hiranyagarbha 
down to a dump of grass, which are the support 0! the 
results of people's actions, and are characterised by 
hunger etc. 

Objection . It was stated before that the un- 
differentiated universe differentiated of itself. How then 
is it now staled that the Supreme Self, while manifest- 
ing that umverse, has entered into it? 

Reply ; There is nothing wrong in it. for really 
the Supreme Self was^neant as being identical with the 
undifferentiated universe. We have already said that 
that universe was necessarily manifested with the help 
of the controller, the agent and the operation (of the 
means). This is also borne out by the fact that the 
word 'undifferentiated' has been used co-ordinatively 
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with Just as this diRcrrntiatcd universe has 

several distinguishing features like the controller and 
other factors, which serve as Its causes, similarly that 
undifferentiated universe also must not be without a 
single one of these distinguishing features. The only 
difference between them is that the one is differentiated 
and the other is not. Moreover, we sec in the world 
that people use expressions according to their wish, as 
for instance, 'The village has come,' and 'The village 
is deserted ' Sometimes they mean only a habitation, 
as when they use the latter expression. Sometimes 
they mean the mhabilanls, as when they use the 
former expression. Sometimes again the word 'village 
is used in both the senses, as m the sentence, 'And one 
must not enter (Pravii) the village.’ Similarly her* 
too, this universe is spoken of as both differentiated 
and undifferentiated to indicate the identity of the Self 
and not'Self. Likewise only the (manifested) universe 
is meant when it is said that this universe is charac- 
terised by origin and dissolution. Again, only the Self 
is meant in such expressions as. ‘(That) great, biithles 
Self' (IV. iv. 22, 24, 25), ‘Not gross, not minute 
(III. viii. 8, adapted), 'This (self) is That which has 
been described as "Not this, not this," etc.’ (IIL !''• 
26 : IV. ii. 4 : IV. iv. 22 ; IV. V. 15). 

Objection : The manifested universe is alwaj’s 
completely pervaded the Supremo Self,- its mani* 
festor. So how is It conceived of as entering into it? 
Only a limited thing can enter into a space that is not 
occupied by it, as a man can enter into a village etc. 
But the ether cannot enter into anything, since it is 
ever present in it. 
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Tentative amieer'; Tl»c entrance in question may 
be the assumption of a different feature, as in the case 
ol a snake bom in a rock. To explain : The Supreme 
Self did not enter into the unisxrse in Its own form, 
but, while in it, appeared under a different feature’; 
hence It is metaphorically spoken of as ha«ng entered 
It. like the snake that is bom in a rock and is within 
It, or like the water in a cocoanut, 

Ob;cfffo« ; Not so, for the Sruti says, ‘Aiter 
projecting it, the Self entered into it' {Tai. 11 vi. i). 
This text saj’s that tlie Creator, after projecting the 
effect, enter^ into it unchanged. \Micn it is said, 
'After eating he goes,' the acts of eating and going, 
belonging to earlier and later periods, arc sepante from 
each other, but the agent is (be same. This is an 
analogous cose It would not be possible ii the Sclt 
lemains in the universe and changes at the same time. 
Kor is an entity that has no parts and b unlimited ever 
seen to enter into something in the sense of leaving one 
place and being connected with another. 

Tentative answer : Well. then, the Self has parts, 
for the Sruti speaks oi Its entrance. 

Objection : No, for there are Sruti texts like the 
following: 'The Supreme Being b resplendent, form- 
less' (Mu. II. i. 2), and 'Without parts, devoid of 
activity' (Sv. VI. 19). Also there are Sruti texts deny- 
ing all particular namablc attributes to the Self. 

Tentative answer : The entrance may be like that 
of a reflection. 

•From now on a set of prima facu views » 
presented. The decision will come later. 

* That is, as tlie individual sell. 


iiU be 
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with 'lliH.' Just at !W» tliflcrcntiateJ universe bi* 
several <Iistin^uishin{» fcatiim like the controller md 
other factors, which serve as lu causes, similarly that 
uncliflercntialcd universe also must not be without » 
single one of these distinguishing features. The on^ 
difference between them is that the one Is differentia 
and the other is not. Moreover, we see in the 'forl 
that people use expressions according to Iheir wish, a* 
for instance, ‘The village has tome,' and 'The vill^ 
is deserted.' Sometimes they mean only a bsbita^ri. 
as when they use the latter expression. Sotnetn^ 
they mean the inhabitants, as when they _ 
former expression. Sometimes again the word 
is u:ed in both the senses, as in the sentence, ® 
must not enter (PravU) the village.' 
too, this univcnc is spoken of as both 
and undifferentiated to indicate the Identity ^ ^ 
and not-Self. Likewise only the (manifested! ow' ^ 
is meant when it is said that this universe is chan ^ 
terised by origin and dissolution. Again, only 
is meant in such expressions as, '(That) great, b 
Self' (IV. iv. 22, 24. 25). 'Not gross, not 
(III. viii. 8, adapted), 'This (self) is That whi 
been described as "Not this, not tliis," etc.’ (I 
26 : IV. ii 4 ; IV. iv. 22 ; IV. v. 15)- . , 

Objection : The manifested universe is 
completely pervaded by the Supreme Self.- its » 
festor. So how is It conceived of as entering m 0 
Only a limited thing can enter into a space ttot 
occupied by it, as a man can enter into a -j 

But the ether cannot enter into anything, since 
ever present in it. 
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Tentative answer': The entrftnce in question may 
be the assumption of a diSercnt feature, as in the case 
ot a snake born in a rock. To explain; The Supreme 
Self did not enter into the universe in Its ow-n form, 
but, while in it, appeared under a different feature’; 
hence It is metaphorically spoken of as having entered 
It. like the snake that is born in a rock and is within 
It. or like the water in a cocoanut. 

Objection : Not so, for the Stuti says, 'After 
projecting it, the Self entered into it’ (Tai. II vi. i). 
This text says that the Creator, after projecting the 
eSect, entered into it unchanged. When it is said, 
‘After eating he goes,' the acts of eating and going, 
belonging to eaiiiei and later periods, ate separate from 
each other, but the agent is the same. This is an 
analogous case It would not be possible if the Self 
lemafns in the universe and changes at the same time. 
Nor is an entity that has no parts and is unlimited ever 
seen to enter into something in the sense of leaving one 
place and being connected with another. 

Tentative answer : Well, then, the Self has parts, 
for the Sruti speaks of Its entrance. 

Objection • No, for there are Sniti texts like the 
following: 'The Supreme Being is resplendent, form- 
less' (Mu. II. i. 2), and 'Without parts, devoid of 
activity’ (Sv. VI. 19). Also there are Sruti texts deny- 
ing all particular namable attributes to the Self. 

Tentative answer ; The entrance may be like that 
ot* a reflection. 

• I'rom now on a set of fnnta facie \ iews v. 
presented. The decision will come later. 

* That b. as the indbijoal sell. 


iill be 
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Objection : No, for it cannot be admitted that the 
Self is ever removed from an)rthing. 

Teiitalive answer : May it not be like the entrance 
of an attribute in a substance? 

Objection : No, for the Self is not supported by 
anything. An attribute, which is always dependent on 
and supported by something else (the substance), is 
metaphorically spoken of as entering it. But Brahman 
cannot enter like that, for the Srutis describe It as 
independent. 

Tentative answer : Suppose we say that the Sel 
has entered into the universe in the same sense as a 
seed enters into a fruit? 

Objection : No, for then It would be subject to 
such attributes as being possessed of parts, growth an 
decay,, birth and death. But the Self has no su 
attributes, for it is against such Sruti texts as 'Birth- 
less, undecaying' (IV. iv. 25, adapted) as well 
against reason. 

Tentative answer: Well then, let us say some 
other entity that is relative and limited has entere 
into the universe. 

Reply (by the Advailin) : Not so, for we find m 
the Sruti that beginning with. 'That deity (Existence) 
thought' (Ch. VI. iii. 2), and ending with, ‘And h 
me manifest name and form’ (Ibid.), the same deiV 
is spoken of as the agent of entering as well as man' 
festing the universe. Similarly, 'After projecting *' 
the Self entered into if (Tai. II. vi. i), 'Piercing this 
di%'iding line (of the head). It entered through that 
gate' (Ai. III. 12). 'The Wise One, who after project* 



l.<7] VPASISAD 117 

names' (Tai. A. ill. xii. 7 ). 'Thou art the hoy, and 
Thou art the girl. Thou art the decrepit man trudging 
on his stafi’ (Sv. 11'. 3 }, 'lie made bodies with two 
feet’ (11. V. 18 ). 'He transJormed IlimscH in accord- 
ance with each form’ (11. v. 19 : Ka. V. ix. jo) — these 
Sniti texts show that none other than llte Supreme Self 
entered into the uniwrsc. 

Objection .• Since the objects It has entered into 
mutually differ, the Supreme Self (being identical with 
them) must be many. 

Rtpty : No. for there arc such Srutl texts as the 
following: The same Lord resides in various ways’ 
(Tai. A. III. xiv. il, 'Although one. It roomed in 
many ways' (Ibid. III. xi. 1 ). 'Although one. Thou 
hast penetrated diverse things' (Ibid. HI. xiv. 3 ), 'The 
one Lnrd is hidden in alt beings, all-pervading and the 
Self of all’ (Sv. VI. xi). 

Objection : Leaving aside the question whether 
the Supreme Self can or cannot consistently enter, 
since those objects that have been entered into are 
subject to transmigration, and the Supreme Self is 
identical with them. It too comes under transmigration. 

Reply : Ko, for the Srutis speak of It as being 
beyond hunger etc. 

Objection : It cannot be. for we see that It is 
happy or miserable, and so on. 

Reply : KoC va, ieit the Swah says, 'It « 
affected by human misery, being beyond it’ (Ka. 
V. II). 

Objection : This is not correct, for it conflicts 
with perception etc. 
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Reply : No, perception and the like have tor 
their object only the particalar form (the apparent self) 
that It takes owing to Its being the support of Its 
limiting adjunct (mind). Such Sruti texts as, Oae 
cannot see the seer of aght' (III. iv. 2), ‘Through 
what. 0 Maitrcyi, should one know the knower? 
ill. iv. 14 : IV. V. 15), ‘It is never known, but is the 
Knower’ (III. viii. ii). show that the consciousn'^s 
in question is not of the Self, but that such perceptions 
as that one is happy or miserable, concern only the 
reflection of the ^If in limiting adjuncts like the- 
intellect, for in the perception. 'I am this,’ the sabj'wt 
is metaphorically spoken of as co-ordinate with wC 
object (body). Besides, any other self is refuted by 
the statement. ‘There is no other witness but This 
(III. viii. It). Happiness o” misery, being related to 
parts of the body, are attributes of the object. 

Objection : This is wTong, lor the Sruti spealts of 
their being for the satisfaction of the self, in the words. 
'But it is for one’s o\vn salce (that alt is lowd), 
(II. iv. 5 : IV. V 6). 

Reply : Not so. for in the words. 'When there is 
something else, as it were’ (IV iil. 31). it is taken for 
granted that the hapjMncss, misery, etc. are for the 
satisfaction of the self while it is in a state of ignor- 
ance. They are not attributes of the Self, for they at® 
denied of the enlightened self, as in such passages 
'Then what should one see and through what?’ (!!•_ 

14 1 IV. V. 15), ‘There is no difference whatsoever in 
If (IV. iv. 19 : Ka. IV. II). ‘Then what delusion 
and what grief can there be for one w'ho sees unity? 

(U. 7). 
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Objection : It wrong, for it dailies with the 
sj’stcm of logic.' 

Reply No ; from the standpoint of reason too 
the Self cannot be miserable. For misery, being an 
object ot perception, cannot affect the Self, which is 
not an object of perception 

Objection : The Self may have misery as the 
ether has the attnbutc of sound. 

Reply : No. for the two caimot be objects of the 
same consdousness. The consaoosness that perceives 
happiness and deals with objects of perception only, 
cannot certainly be supposed to cognise the Sdf, whidi 
is ever to be inferred * If It were so cognised, there 
would be no subject left, since there is only one Self. 

ObjteUon : Suppose we say that the same Self is 
both subject and object, like a lamp? 

Reply : No, for It cannot be both simultaneously. 
Besides the Self cannot be supposed to have parts.* 
This also refutes the (Buddhist) view that the same 
consdousness is both subject and object. Moreover, 
we have no reason to infer that happiness and the Self, 
which are the objects of perception and inference 
respectively, stand to each other in the relation of 
attribute and substance ; for misery is always an 
object of perception and abides in the same substance 
(body) that has form or colour. Even if the misery of 
Mnt is s^d to be due to Its contact with the mind.* 

* In which the self is 'apposed to possess fourteen attri- 
butes. viz istelbgence, happiness, misery, and so on. 

* The view of the old reboot of NySya as also the 
Siihihyis. 

* As a lamp has, the flame 01aO*iDii]{; the rest of it. 

* VaiSe;ika view. 
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it would make the Self a thing which has parts, is 
changeful and transitory, for no attribute is ever seen 
to come or go without making some cljangc in the 
substance connected with it. And a thing which has 
no parts is never seen to change, nor is an eternal 
entity seen to possess transitory attributes. The ether 
IS not accepted as eternal by those who believe in the 
Vedas, and there is no other illustration. 

ObjecitOH : Although a thing may change, yet, 
since the notion of its identity abides, it is eternal. 

Reply : No. for change In a thing implies that its 
parts become otherwise. 

Objection • Suppose we say that the same Self is 
eternal. 

Reply : Not so. for a thing dial has parts i? 
duced by their combination, hence they may diride 
again. 

Objection : It is wrong, for sve do not see this in 
thunder, for instance. 

Reply : Not so, for we can easily infer that it 
must have been preceded by a combination. There- 
fore the Self cannot be proved to have transitory 
attributes like misery. 

Objeclion : If the Supreme Self has no misery, 
and there is no other entity to be miserable, then it w 
useless for the scriptures to try to remove misery. 

Reply ; Not so, for they are meant to remove 
the false notion of misery superimposed by ignorance. 
And the Self being admitted to imagine Itself as miser- 
able, the scriptures help to remove that error, as in the 
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case of the failure to count the tenth man, although 
he was there.* 

Like the reflection of the sun etc. in water, the 
entrance of the Self means only Its being perceived 
like a reflection in the drSerentiated univeise. Before 
the manifestation of the latter the Self is not perceived, 
but after it is manifested, the Self is pcrceiitd within 
the intellect, like the reflection of the sun etc. in water 
and the like. Because It is thus perceisTd as having 
enteitd, as h were, into Ibe universe after manifesting 
It, It IS indicated in such tenns as the following : 'This 
Self has entered into these bodies' (this teat), 'After 
proicctiog it. the Self entered into it' (Tai. II. \i. t), 
‘Piercing this dividing line (of the bead). It entered 
through that gate' (Ai. III. it), and 'That deity 
(Existence) thought: Well, let me enter into these 
three gods (fire, water and earth) as this individual 
self etc. (Ch. VI. iii. s). The all-pervading Self, which 
IS without parts, can never be supposed to enter in the 
sense of leaving a certain quarter, place or lime and 
being joined to new ones Nor is there, as we have 
said, any other scer but the Supreme Self, as is lesti- 

■ Trn rustic* iit-an) scro** a (tmro, 4lid oop of them 
countpd their nuinbet to »ps H tvetyooe hid safely crosspd 
To their damSy one wi» lonnd ratssing TheB e\er>-one took 
hit turn *t counting, but the letult «** the sime ^ they 
be^o to Uwent when a fciod inquired «hst it 

«ai *U about On bring toU «liat bad hiyprnej, he 
readily undentood the tituatioa. and a<lpd c<se of them to 
count ifiin. ^Vhen hs ttopptd at huie, the nrw^omer »aKt 
to hiiti. 'You are the VnUv uian ‘ This he leyeite.! "Mth 
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fire lies in wood pervading It. so does the Self reside 
in the body pervading it in a general and particular 
vfzy. There It is perceh'ed as doii^ the functions of 
living as veil as sight etc. Therefore people do not 
see It, realise the Self* that has thus entered, into the 
body and docs the above functions. 

It may be urged that this statement, 'People do 
not sec It,' repudiates something for which there was 
no occasion, for the viaon of It is not the topic under 
consideration. The answer to it is: There is nothing 
wrong in it. for since the passages delineating the pro- 
jection etc. of the universe arc meant as aids to the 
realisation of the unity of the Self, the vision of the 
Self is the subject under consideration. Compare the 
$ruti, ‘He transformed Himself in accordance with 
each form : that form of His was for the sake of 
making Him known' (II. v. 19). Now the reason is 
being given why people see It only as doing the 
functions of the vital force etc (but not as a whole) : 
For It is incompUle when It docs the above functions. 
Why incomplete? When It does the /unction of living. 
It is called the vital force. Because of doing this 
function only, and none other, the Self is called the 
vital force, from the derivative meaning of the term, 
as one is called a cutter or a cook. Therefore, not 
combining the other aspects doing other functions. It 
is incomplete. Similarly, vhen It speaks, the organ 
of speech (or speaker); when It sees, the eye. or seer : 
leken It hears, the ear. or listener. In the two 
sentence, 'When It docs the function of living. It is 
• As It U m reality, althoa^ they see Its conditioned 
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the vital force/ and ‘When It speaks, the organ of 
speech,’ the manifestation of its power of action is 
indicated. \Vhile the two sentences, ‘When It sees, 
the eye' and ‘When It hears, the ear,' indicate the 
manifestation of Its power of knowledge, for this is 
concerned with name and form. The ear and the eye 
are the instruments of knowledge, which has name and 
form as its material, for there is nothing to be known 
except these two. and the ear and the eye are the 
instruments to perceive them. And action has name 
and form as its auxilianes and inheres in the vital 
force ; the organ of speech is the instrument to mani- 
fest this action inherent in the vital force. likewise 
the Self IS called the band, the foot and the organs of 
excretion and generation, %\bich are ail suggested by 
the organ of speech. The whole differentiated universe 
is this much. It will be said later on, 'This (universe) 
indeed consists of three things: name, form and 
action' (I. \i. 1). And when It (Ainis. the 
that which thinks. The »wd ‘mind' also means the 
common instrument of the diRerent manifestations of 
the power of knowledge. But here it denotes the Self- 
the agent who thinks. 

These, the Mtal force etc., are merely Us names 
according to junctiorts, not describing the Self as It is- 
Hence they do not express the entity of the Self as a 
whole. Thus the Self is differentiated by the activities 
of living etc. into name and form such as the vital 
force, which are engendered by those different activ- 
ities. and is manifested at the same time (but not 
realised as a whole). Jit who meditates through his 
laiad ufom each of this totality of aspects doing the 
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•Tlic Self alone b to be meditated upon'— tWs 
not an original injunction* (but a rotrictive one), of 
meditation on the Self h known as a possible all«* 
native’ (In fact, neither injunction is necessary on 
the point, for this meditation is inevitable, in^ 
following way:) Tlie knowledge of the Self has hew 
imparted by such ftruti passages dealing with ^ 
jeet as. 'The Brahman that is immediate and di^ 
(III. iv. 1-2 ; III. V. I), 'Which is the Self? This 
(infinite entity) that is identified with the intellect, 
etc. (IV, lii. 7 ). The very knowledge of the luture o 
the &lf removes the ignorance about It, ton^hnf m 
identification with the non-Self, and the 5upcnn5p'»|« 
of action, its factors, principal and subsidiary, an * 
results (on the Self). When that is removed, ew 
such as desire cannot exist, and consequenUy th^8 
of the non-Self is also gone. Hence on the pnnd^e m 
the residuum thinking of the Self follows as a mat r 
course. Therefore meditation on It, from this pom 
view, has not to be enjoined, for it is already 
(from other sources). 

On this some say: Apart from the question 
whether meditation on the Self is kno\vn as just a 


1 Apurva-vidlii; It enjoins something totally “ 
-through any other sooice. There are two otter ^ , 

injunction One is the restrictive injunction 
ivhich only speci&cs which one among the 


ivmcn only speciocs xuau out . 

alternatives is to be adopted, and the other 
(i*arisamhhyS), or lunitatioa to what 
-so that everything else is excluded. 

* See p. I3S. 


other is exdusio” 

xpressly mentioned. 
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possible alternative or as somctlnng that is a!w-a>-s 
known, the present case most be an original injunc- 
tion, for knowledge and meditation ^bcing the same, 
this (meditation on the Self) »s not something already 
known The clause. Tic docs not know,’ introduces 
knowledge, and the sentence. 'The Self alone is to bo 
meditated upon,* coming just alter that, indicates that 
the words ‘knowledge’ and 'meditation’ have tlie same 
mcamng. Such Sruli text* as. 'For one knows all 
these through U’ (this text), and ’It knew only Itsell' 
(I. iv. 10). show that knowledge is meditation. And 
this, not being familiar to people, reijuircs an injunc- 
tion. Nor is a man induced to act merely by a state- 
ment of the nature of a thing. Therefore this must bo 
an original Injunction. 

Its similarity to the injunctions about rites also 
corroborates this view. For instance, ‘One should 
sacrifice,’ 'One should offer oblations,’ etc., arc injunc- 
tions about rites, and we do not sec any difference 
between these and the injunctions about meditation on 
the Self such as, ‘The Self alone is to be meditated 
upon,’ and 'The Self, my dear, is to be realised’ 
fll. iv. 5 ; IV. V. 6). Besides knowledge is a mental 
act. Just as mental acts are enjoined by such (ritual- 
istic) texts as, ‘Just before uttering the invocation 
ending with 'Vausat' (the invoking priest) should 
meditate upon the deity to whom the offering is to be 
made' (Ai. B. XI. viu.), similarly cognitive acts are 
enjoined by such texts as, 'The Self alone is to be 
meditated upon,' '(The Self) is to be reflected on and 
meditated upon’ (11. iv. 5 ; IV. v. 6). And we have 



Ij9 nnUADAnASYAKA VPANt^AO t» 4 7 

said (hat the wordt ‘knowledge’ and 'meditation are 
synonymous Another reason in support of this view 
IS that tlic rwiiiisiic ellort (In meditation also) should 
have Its three divisions. That is to say, just as in the 
effort in connection with the injunction. 'One stould 
sacnficc.' we know that in order to satisfy our <m^ity 
about the proposctl act. il must have three divisions. 
VIZ. 'What IS il?‘ 'Through what means?’ and 'la 
what way>’— similarly, in the effort in connection with 
the injunction, ‘One should meditate,’ in answer ja 
one’s queries regarding what to meditate upon, tbroug 
what means to meditate, and In what way to meditate, 
the scriptures themselves support these three divisioM 
by saying that the Self is to be meditated upon, throug 
the mind, and by the practice of renundaUon,* cobM- 
ence, equanimity, self-control, self-withdrawal.* w™' 
tude etc , and so on. And just as the entire sectioo 
dealing with the new and full moon sacrifices etc- ** 
used as part of the injunction regarding thise aennees, 
similarly the section of the Upanifads dealing ^ 
meditation on the Self must be used only as part o ® 
injunction regarding this meditation. Such 
as ‘Not this, not this’ (II. iii. 6). 'Not gross.' (H - 
viii. 8), ‘One only without a second' (Ch. VI. u- ^ 
'Beyond hunger etc.' (III. v. i. adapted), arc to W 
used as setting forth the particular nature of ' 

the object of meditation. And the result is liberatio 
01 the cessation of ignorance. 

* Gi>iDg up lOrbiddcD act# as well a# ntes with insterBl 

> Giving np the legolar and occas 


siooal rites. 
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Others say lhat meditation generates a new special 
kind ot consdo'istiesa legaiding the Self, through which 
the latter is known, and which alone removes ignor- 
ance, and not the knowledge due to the Vedic dicta 
about the Self. And in support of this view they cite 
such texts as the following: ‘(The aspirant after 
Brahman) knowing about thW alone, should attain 
intuitive knowledge’ (IV. iv. 2i), ‘(The Self) is to be 
realised— to be heard of. reflected on and meditated 
upon’ (II. iv. 5 : IV. V. 6), ‘That is to be sought, and 
That one should desire to realise' (Ch. VIII. vii. i, 3). 

Both views are WTong. (or there is no reference 
to anything else in the passage in question. To be 
explidt : The sentence. 'The Sell alone Is to be medi- 
tated upon.' is not an original injunction. ^Vhy? 
Bemuse except the knowledge that arises from the 
dictum setting forth the nature of the Self and refuting 
the non-Self, there is nothing to be done, either 
mentally or outwardly. An injunction is appropriate 
only where, over and above the knowledge that arises 
immeihately from bearing a sentence of the nature of 
an injunction, an activity on the part of a man is 
easily understood, as in sentences like, 'One who 
desires heaven must perform the new and full moon 
sacrifices.' The knowledge arising from a sentence 
enjoining these sacrifices is certainly not the perform- 
ance of them. This depends on considerations such as 
whether a person is entitled to perform them. But 
apart from the knowledge aridng from such passages 
delineating the Self as. ‘Not fliis. not thb.' there is 
no scope for human actnify as in the case of the new 
9 
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and full moon sacrifices etc., because that knowledge 
puts a stop to all activity. For a neutral knowledge 
cannot initiate any activity, since such passage as- 
‘One only without a second,' and 'Thou arf Tha 
(Ch. VI. vii. 7), merely remove the consciousness o 
any other entity but the Self or Brahman. And when 
this is gone, no activity is possible, for they are ‘contra 
dictory to each other. 

ObjecHon : The mere knowledge arising tom 
those passages does not suffice to remove the. oonsaous- 
ness of entities other than the Self or Brahman. 

Reply : Not so. for such passages as, ‘T^ou art 
That.' 'Not this, not this.' 'All this is but 
(Ch. VII. xjtv, 2 ), ‘One only without a second. Th« 
universe is but Brahman and immortal’ (Mu. **• * ■’ 
'There is no other witness but This' (III. viu. Tih 
and ‘Know that alone to be Brahman’ (Ke. I. S'?!' 
describe the Reality alone. . 

Objeetion : Do they not supply the object for tn 
injunction about realising the Self? 

Reply : No. for we have already answered 
point b>' saving that there is no reference to anyt 
else in those passages. That is to say, since sentcac 
such as. ‘Thou art That.’ which only delineate tw 
nature of the Self, immediately lead to Its realisation- 
there fj no further action to be done with regard to 
Inj-unctlon about that realisation. 

A man docs not proceed to know the 
Self unmediitily on hearing a statement of the 
ti tbe Self, unless there is an injunction to that e 
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Reply : Not so. for the knowledge of the Self is 
already attained by hearing the dictum about It. So 
what is the good of doing It over again? 

Objection : He may not even proceed to hear 
about the Self. (So an injunction is necessary.} 

Reply : Not so. lor it would lead to a regressus 
tn inpnitnm. In other words, just as without an in- 
junction he does not proceed to bear tfie meaning of 
a passage about the Self, similariy he would not, in 
the absence of another injunction, proceed to hear the 
meaning of a passage enjoining this ; so another in- 
junction is necessary. SimQarly with that injunction 
too. Hence there would be a regressus in infinitum. 

Objection : Is not the train of remembrance iof 
the knowledge of the Self generated by the passage 
relating to It something different from the knowledge 
itself arising from the hearing of It (and hence that is 
to be prescribed]? 

Reply : No, for the remembrance of the Self 
comes automatically. That is to say, as soon as the 
knowledge of the Self arises in consequence of hearing 
a dictum delineating It. it necessarily destroys the 
f.ilse notion about It It could not arise other^vise. 
And when this false notion about the Self is gone, 
memories due to that, which are natural to man and 
concern the multitude of things other than the Self, 
cannot last, llorcover, everything else is then known 
to be an evil. In other words, when the Self is known, 
things other than It arc realised as evils, being full of 
defects such as transitoriness, painfulness and impurity, 
while, the Self is contrary to them. Therefore the 
memorfes of notions about the non-Self die out when 
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VIII). Besides there is no other means for the control 
of mental states except the knowledge of the Self and 
the train of remembrance about it. We have said this 
as a tentative admission ; really we know of no other 
means of liberation except the knowledge of Brahman. 

Moreover, there being no curiosity to know, no 
effort is necessary. To be explicit: You said, in the 
effort in connection with iojunctions such as, 'One 
should sacrifice,' there is the curiosity to know what 
the sacrifice is about,^ what its means are, and how it 
is to be performed, and it is satisfied by the mention of 
the goal, the means and the method of the sacrifice ; 
similarly here too, in the injunction about the knowl- 
edge of the Self, those things are necmaiy. But you 
are wTong, for all curio«ty is ended as soon as one 
knows the meaning of such texts as, 'One only with- 
out a second,’ ‘Thou art That.' 'Not this, not this,’ 
‘Without Interior or exterior’ (II. vi. 19 ; III. viii. 8), 
and ‘This self is Brahman' (11. v. 19). And a man 
docs not proceed to know the meaning of those pass- 
ages, prompted by an injuaction. We have already 
s^Md that if another injunction is needed for this, it 
would leadtto a regressus iit iitfimlum. Nor is an 
injunction noticed in such sentences as, 'Brahman is 
one only without a second,’ for they finish by simply 
stating the nature of the Self. • 

Objeelion : Do they not lose their authority (as 
Vedas) by being mere statements of the nature of a 
thing? In other words, just as passages like, 'He (the 
deity Fire) cried. That is whj* he was called Rudra’ 
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VIII]. Besides there is no othet means lot the control 
of mental slates except the knorvtedge of the Self and 
the train of remembrance about it. We have said this 
as a tentative admission : really we know of no other 
means of liberation except the knowledge of Brahman. 

Moreover, there being no curiosity to know, no 
effort is necessary. To be explicit: You said, in the 
effort in connection with injunctions such as. ‘One 
should sacii&ce.' there b the curiotity to know what 
the sacrifice b about, wbat ib means are, and bow it 
IS to be periormed, and it is satisfied by the mention of 
the goal, the means and the method of the sacrifice ; 
similarly here too. in the injunction about the knowl< 
edge of the Self,' those things are necessary. But you 
are wrong, for all curiority b ended as soon as one 
knows the meaning of such texts as, 'One only with- 
out a second,’ ‘Thou art That,' ‘Not this, not thb.' 
‘Without interior or exterior' {II. vi. 19 ; III. viii. 8), 
and ‘Thb self is Brahman' (II. v. 19). And a man 
does not proceed to know the meaning of those pass- 
ages, prompted by an injunction. We have already 
said that if another injunction b needed for this, it 
would leadtito a regressus in infinitum. Nor b an 
injunction noticed in such sentences as, 'Brahman is 
one only without a second,' for they finish by simply 
stating the nature of the Self. • 

Objection : Do they not lose their authority (as 
Vedas] by being mete statements of the nature of a 
thing? In other words, jnst as passages like, ‘He (the 
deity Fire) cried. That b why he was called Rudra’ 
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(Tftl. S. I. V. I. j\. U'jfig a nirtc fwirTition o{ »a 
have no authority, *o ftl« Iho paiiasct tklincalins t 
Self have none. 

Reply : Not kj. for there it a clifTefcricc (bct«en 
the t«o Mts of pfisuRCt). The lest of the authority or 
othcr>sisc of a passage is not whether it slates a fact or 
an action, but its capacity to generate certain and froi- 
ful knowledge. A passage that has thU is authorita- 
tive. and one that lacks it. is not. Pul we 
ask you; Is or Is not certain and fruitful knowlcd^ 
generated by passages setting forth the nature of 
Self, and if so. how can they lose their authority? I" 
you not see the result of knowlcilge in the refflO'-^ ® 
the evils whicli arc the root of transmigration, wch ** 
ignorance, grief, delusion and fear? Or do 
hear those hundreds of Upani5adic texts such as, The 
wlut delusion and what grief can there be for *. 
sees unity?' ( 14 . 7). *I am but a knower of (Ve^cJ 
Mantras, not of the Self, so I am tormented with gne . 
and you, sir, must take me beyond the reach of i 
(Ch. Vll. i. 3). Do passages like. 'He cried, lead t 
this kind of certain and fruitful knowledge? H 
do not, they may well be without authority. But 
can the fact of their having no authority t^e . 

authority of passages leading to certain and frui 
knowledge? And if these are without authority, " 
trust can one repose ip passages dealing with the new 
and full moon sacrifices, for instance? 

Objection : These have authority because they 
generate knowledge leading to action on the part o a 
^ * And not an injunction, which h the sole test of author 

ity *for the Vedas according to tiie MhnSihsaVas. 
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min. But passages inculcate the tnowlcdge of the 
Self do not do that. 

Reply : True, but it is nothing against them, for 
there is reason enough for their authority. And that 
reason is what we have already stated, and none other. 
It is not a reason to disprove the authority of passages 
inculcating the Self that they generate knowledge which 
has the effect of destroying the seeds of all activity, 
rather it is their ornament. You said (p. 129), sen- 
tences hke, '(The aspirant after Brahman) knowing 
about this alone should attain intuitive kno'>''!edge,' 
convey the necessity of mediation in addition to 
knowing the meaning of the Vedic dicta. It is true, 
but they do not constitute an original injunction. 
Since meditation on the Self is already known as a 
possible alternative, they can only be restrictive. 

Objection: Kow Is that mediation already known 
as a possible alternative, since, as you said, on the 
principle of the residuani the train of remembrance of 
the knowledge of the Self is an inevitable fact? 

Reply : It is true, btft nevertheless, since the 
resultant of past actions that led to the formation of 
thp present body must produce definite results, speech, 
mind and the body are boond to work even after the 
highest realisation, for actions that have begun to bear 
fruit are stronger than knowledge ; as for instance an 
arrow that has been Jet fly continues its course for 
some time. Hence the operatioa of knowledge, being 
weaker than they, (is liatde to be interrupted by them 
and) becomes only a pissible alternative. Therefore 
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tlierc need to rrnulate the train of rcffiembrance 
of tlic knowledge of the Self by liavlng recourse to 
means such as renunciation and dUpaulon ; but It b 
not something that U to bo ortginatly enjoined, being, 
as \vc said, already known as a possible alternative. 
Hence «c conclude that passages such as, '(The 
aspirant after Hrahman) knowing about thb alone, 
should attain Intuitive knowledge,’ are only meant to 
lay dowTj the rule that the train of remembrance— 
already known (as a possible allcmative)— <if the 
knowledge of the Self must be kept up, for they can 
have no other import. 

Objection : This should be a meditation on the 
noa-ScIf, for the particle ‘JU* (as) has been used. 1 ** 
passages such as, Tt should be meditated upon u 
dear' (IV. i. 3), the meaning ts not that features such 
as dearness arc to be meditated upon, but that the viw 
force etc, possessing these features should be meditated 
upon. Similarly here also, from the use of the paiUcIe 
'iti' along with the word 'Self' it is understood th^ 
something other than the Self (i.c. the Undifferentiate^ 
but having the features of the Self is to be meditated 
upon. Another reason in support of this vievv b the 
diHerence of the passage in question from another 
where the Self is presented as the object of meditation. 
For instance, it will be stated later on, 'One should 
meditate only upon the world of the Self (I. iv. iSl- 
In that passage the Self aloire is meant to be 
object of meditation, for there is the accusative 
inflexion in the word ‘Sdf.* Here, however, there is 
•no accusative inflexion, but the particle 'iti’ is used 
along with the word 'Sdt' Hence it is understood 
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the Self is not the object of meditation here, but 
something else having the features of the Self. 

Reply : No. for at the end of this very passage 
(this text) the Self alone, we find, is presented as the 
object of meditation. 'Of all these, this Self alone 
should be realised.’ (and elsewhere), 'This Seif winch 
is innermost’ (I. iv. 8 ), and *lt knew only Itself' (I. 
iv 10). 

Objeeiion : The Sdf Is not the object of medita- 
tion, for the vision of that which entered is negated. 
In other words, the precludes the vision 0! that 
very Self whose entrance (into the universe) was 
described, for the words, 'People do not see It’ (this 
text), refer to the Self which is under consideration. 
Hence the Self is certainly not to be meditated upon. 

Reply ; Not so, for this is because of the defect 
of incompleteness. In other words, the preclusion of 
the vision is only to indicate the defect of incomplete* 
ness in the Self, not to forbid It as an object of medita- 
tion,' for It is qualified by possesang the functions of 
living etc. If the Self were not meant to be the object 
of meditation, the mention of Its incompleteness when 
endowed with single functions such as living, in the 
passage, 'For It is incomplete (being divided) from 
this totality by possessing a dngle characteristic' (this 
text), would be meaningless. Hence the conclusion is 
that that Self alone which is i»t possessed of single 
features b to be meditated upotu for It b complete. 
The use of the particle 'iti’ along with the word 'Self.' 
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Objett^K S:acs tbsj irt oeosileiAT 

kauwa. the Self aad tbs osa-SsJI are both to be lBc*a. 
Socb bcin^ ihs case. »fc)r ibosid care te taken to fc»*’ 
the Sell alow, as is ssident freta the passage, *Tfcs 
Sdf alone is to be ssediSated opon,’ and not the 
other? 

Reply : 0} all these, this entity called Self, which 
m- are considering, alone should be realised, and 
nothing else. The 'of has a partilis-e force, meaning 
‘among all these.’ 

Objection : Is the rest not to be known at all? 

Reply : Not so. Although It is to be known, it 
require a separate knowledge over and above ^ 
Self. Why? For one Anotps all 
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things other than the Sell ffcfwjh li, vihen the Seif 
js known. 

Objection But we cajmot know one thing by- 
knowing- another. 

ileJiJy ; We shaJi answer the point whiic explain- 
ing the passage relating to the drum etc. (II. iv. 7). 

Objselion ; How » the Sdf*the one that should 
be realised? 

Keply ; Just as in the world one way get a 
ing animal that is wanted back, by searching it through 
its Jootprinls — 'foot' here means the ground with the 
print of hoof-marks left by a cow etc. — similarly when 
the ScU is attained, tvttytWt^ is autoraatically attain- 
ed. This is the idea. 

Ohjteiion ; The topic was knowledge — ^wheti the 
Self is known, everything else is known. So why is a 
different topic, viz. attainment, introduced betel 
Reply : Not so. for the Sniti uses the words 
'knowledge' and 'attainment' as synonymous. The- 
non-attainment of the Self is but the ignorance of It, 
Hence the knowledge of the Self is Its attainment. 
The attainment of the Self cannot be, as in the case of 
things other than It. the obtaining of something not 
obtained before,, for bej^ there is no difference between 
‘ the person attaining and the object attained. Where 
the Seif has to attain something other than Itself, the 
Self is the attainci* and the non-Self is the object 
attained. Jhis, not bdng already attained, is separat- 
ed by acts such as ptoduciog, and is to bo attained 
by the initiation of a particular action with the help 
of particular auxiliaries. And that attainment of 
something new is tnnsitoiy, being due to desire and 
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action that arc ilicmtcim tJie product of » 111* 
notion, like the liirth of a ton etc. in a cireani. Bat 
thi't Self i< the very oppoiitc of (lat. Py the very 
fact of Itj being llie Self, It fa not »eparat«l by #cti 
sudi ns producing, Put although ft fa alrraj-s attiia* 
cd. It Is separated by ignorance only. Jost as when 
a , mother-of-pearl appears through mistake as a piece 
of silver, the non-appreheniion of the former, although 
it fa being perceived all tl>e ssbile, fa merely due to the 
obstruction of the false impression, and its (subsequent) 
apprehension fa but knowledge, for this fa what 
removes the obstruction of false impression, similarly 
here also the non-attainment of the Self fa merely <1“® 
to'the obstruction of ignorance. Therefore the attain* 
ment of It is simply the removal of that etsWetien 
by knowledge ; In no other sense It fa consistent. 
Hence we shall explain how for the realisation of the 
Self every other means but knowledge fa useless. 
Therefore the Smti, wishing to express the Indutalable 
identity of meaning of Imowicdgc and attainment, 
says after introdudog knowledge, 'May gel/ for the / 
root 'vid‘ also means 'to get' 

Now the result of meditation on the characteristic 
is being stated: He who knofpt It at zueh. knows 
how this Self, entering into name and form, became 
famous through that name and form as the 'Self,' end 
got the association of the vital force etc., obtains fame 
and flssocjfl/i'o« with his dear ones. Or. he^who knows 
the Self as described above obtains Kirti or the knowl- , 
edge of unity coveted by seekers of liberation, and 
Sloka or liberation which results from that knowledge 
— gets these primary results of knowledge. 
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5^ {sPHRlj 

«lid<sd< y^y^UcWI I ?t fspJ asTTJf 

^’TRt, fini ClcMia^fdj c, fwa ^IRl? «llcHW' 

^ ^ aTTcHpi^ti fsrag'T# *1 

II d H 

8. This Self is dearer than a son, dearer 
than wealth, dearer than everything else, and is 
innermost. Should a person pjolding the Self as 
dear) say to one calling anythirg else dearer than 
fhe Self, '(What you hold) dear will die’ — ^he is 
certainly competent (to say so) — it will indeed 
come true. One should meditate upon the Self 
alone as dear. Of him who meditates 'upon the 
Self alone as dear, the dear ones are not mortal. 

Here is another reason why the Self should be 
known to the exclusion of evcr^rthing else. This Self 
is dearer than a son ; A son is nniversally held dear 
in the world ; but the Self is dearer than he. which 
shows that It is extremely deaf. Similarly dearer than 
wealth such as gold or jewels, and everything else, 
whatever is admittedly held dear in the world. Why 
is the Self dearer than those things, and not the organs 
etc.? This IS being explained: And is j«»emost. 
The body and the organs are inner and nearer to one- 
self than a son or wealth, for instance, which are 
external things. But. tins Self is nearer than those 
even. A thing which is extro&ely dear deserves to be 
att^ed by the utmost effort. So is this Self, which 



1^2 D^HADXRAi/YAKA VPANl^AD [I.4-S 

is dearer than, everything else held dear in the world. 
Therefore one should make the utmost effort to attain 
It, even abandoning that which is imposed as a duty' 
on one, for the attainment of other dear objects. But 
one may ask, when both Self and non-Self are dear,- 
and the choice of one means the rejection of the other, 
why should »he Self alone be chosen to the exclusion 
of the other, and not invereely? This is being 
answered. SAould a person heading the Self as dear 
say io one calling anything eke but the Self, such as a 
son, dearer than the Self. 'What you hold dear, for 
instance, the son, mil die (lit. ^vilI meet mth the 
extinction of life)'— Why does he say like this? 
Because he is certainly competent to say so. Hence— 
it, what he said, mil indeed come trite, the dear one 
will die, ipt he speaks the truth. Therefore he is in » 
position to say like that. Some say that the *wi 
'iJvara' (competent) means 'swift.' It might if it w** 
commonly used in that sense. Therefore, giving up all 
other dear things, one shottld meditate upon the Self 
alone as dear. Of him who meditates upon the Self 
alone <jj dear, who knows that the Self alone is dear 
and nothing else, and thinks of It with the full Oon- 
s-iction that the other things commonly held dear are 
really anything but dear — of one possessed of Ih** 
knowledge the dear ones are not mortal. This i* * 
mere restatement of a oniv'crsal fact,* for a know'cr o 
llie Self has nothing else to cdl dear or the opposite. 

• By ihe scripture* : e g marriage, for the eaVe of baviei 

* Vir thtt everybody ha* dear ones and »uffer» when they 
Attfc'xigb the kaovrr cf Drabman ba* no *ueh Uniit 
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Or it may lx: a culoj^- on the ctwicc o{ ihc ScU a* dear 
tm preference to non-ScM). or it may U? the decUni- 
lion of a result for one vkh«» m an imperfect knower of 
the Self, if he rneditatrt upon the Self as dear, for a 
jufhs signifjing a lulnt has hern iivd m the word 
■PramjjTika’ (mortal).* 

entry, ^7e^. ‘tcjrf^a^T 



g. They say: Men think. ’Tlirough the 
knowledge of Urahman \\c shall become all.* 
Well, what did that Brahman know by which It 
became all? 

In the words. 'The Self alone is to be meditated 
upon' (I. iv. the knowledge of l)rdhm.in which It 
is the aim of the whole Upanisad to impart, has been 
briefly indicitted. With a view to explainins ihis 
I aphorism, the Sruti. in order to state the necessity of 
this knowledge, makes this introduction: Tkey say 
*Tat’ (that) is preparatory to what h going to be un- 
folded in the nest clause. ’They* refers to those seekers 
of Brahman who, on getting a teacher who is like a 
boat on that boundless ocean which has for its water 
the painful struggle due to rotation in the cycle of birth, 
decay and death, de^re to cross that ocean, and being 
disgusted with the world of means and ends consisting 

vision and theirfore does not SuOTr on that account, ^-et he 
is here described ia terms that are merely conventional 

I Since mortal things cannot be unmortal, it only means 
that they attain longer life by virtue ot tha meditation 

• 'Air here as well at in many sobsequent p-visages means 
'inUnite exlitecce,' 
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or righteousness and unrighteousness, their racans and 
their results, long to attain the eternal, supreme good 
which is entirely dilferent from the above. WTiat da 
they say? This is being slated: Slen ikink, 'Though 
the knowledge of Brahman or the Supreme Self we 
shall become all, excluding nothing/ The use of the 
word 'men' indicates their special aptitude for this as 
they are specially qualified for the achievement of 
prosperity and litxration. This is the idea. As those 
seekers think with regard to riles that they would bring 
sure results, similarly they think that the knowledge of 
Brahman is sure to lead to identity with all, for the 
Vedas are equally the authority for both, Now this 
seems to be something Inconsistent, hence we ask, what 
did that Brahman by knowing which men think the/ 
will become all, Anote by which It became alii And 
the SruUs say that It is all. If It became all without 
knowing anything, let it be the same with others too, ^ 
what is the use of the knowledge of Brahman? If, on 
the other hand, It became all by knowing something, 
then this identity with all which is the result of the 
knowledge of Brahman, being the product of knowl- 
edge, becomes just like the result of an action, and 
therefore transitory. There would also be a regressus 
in infinitum, viz. that too bad become all by knowing 
something else, that earlier thing, again, by knowing 
something else, and so on. We take it for granted that 
It did not become all without knowing something, fw 
that would be distorting the meaning of the scriptures. 
But the charge 6i the result being transitory stands, 
does it not? — No, none of those charges can be levelled 
at it, for there is a particular meaning to it. 
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If indeed that Brahman became all by knowing 
something, we ask, what \vas it? To this objection the 
text gives the following absolutely faultless reply: 


Jin m an#?r, 87? ETSTT* 

I ^mil 

^ *33 efirfurnij ?i?n srs^- 

ait *i3i:iri I 

n 03 ait n ?t 

irala, 5 q ^trrsjiinj^ sircm ^ 5i 
* 1 ^ ! aisfliHniJiitrsq- 

«i ^ , trar ?i ^R fg I imr ? § 

tRI^ ttq^sK: 35^1 ^tlR. 

^ ? cfwi^ ^ ftii q^Jwg^T II \o II 

10- This (self) was indeed Brahman in the 
beginning. It knew only Itself as, ' I am 
Brahman/ Therefore It became all. And who- 
ever among the gods kne^v It also became That; 
8nd the same with sages and men. The sage 
Vamadeva, while realising this (self) as That, 
knew, ' I was Manu, and the sun.’ And to this 
uay whoever in like manner knows It as, ‘I am 
Brahman.’ ’becomes all this (universe). Even 
gods cannot prevail against him, for he 
becomes their self. While he who worships 
10 
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janother god thinking, ' He is one, and I am 
,another,’ does not know. He is like an animal 
to the gods. As many animals serve a man, so 
does each mart serve the gods. Even if one 
animal is taken away, it causes anguish, what 
should one say of many animals? Therefore it 
is not liked by them that men should know this- _ 

Prima facie view: Brahman here must be 
conditioned Brahman * for then only can the identity 
with all be the product of effort. The Supreme Brah* 
man cannot become all as a result of knowledge. 
this identity with all is spoken of as a result of know • 
edge- 'Therefore It became all.' Hence the BrabiMB 
referred to in the passage, ‘This was indeed BrahJiiBn 
in the beginning,' most be the conditioned Brahman. 

Or, since men alone are qualified (for Ihls identi* 
fication with all), the word 'Brahman' may refer to * 
future knower of Brahman who will be identified w 
It. For m the passage, 'Men think ... we s 
lecomc air (I iv. 9). men have been introduced, anU 
It ha* already been said that they alone are *peci y 
<jin!ifjcd for the pracUce of the means of prospenV 
and liberation — neither the Supreme Brahman 
lliranyagatbha. the conditioned Brahman. Thereof 
bj the word -Brahman’ is meant a man who 

•the knowled.je of the conditioned Brahman— ideJiti ^ 

with the whole umverae — combined with rites, attaiM 
lieatity with the conditioned Brahman (Ifiran^ 
(’-Atbha). and tanuag away from all enjoj-ments fin •* 

* Tta »;*wr cf aa esH^r eetar-.eotitcc (VfttiiJi-s) 
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state) and hiNt'n- bfolra h» He* of desire and action 
bj' attaining csTrjIIiing, umght unity will> the Supreme 
Brahman througii the knotatedge ot^It It is a com- 
mon occiirrcnce fn the uorld that worib arc used 
hanng rrfcrcnce to future states, as m the sentence. 
Thev arc ceoking rice.’* and in Uie scnplurcs too, 
'The monk.* afti-r performing a sacrifice in whicli 
svisbing featIc<sAess to all beings is ids fee to the 
priests. * etc (Va. X.). Similarly here also Brahman 
means a man desiring to know Brahman and asptnng 
identity with It This is the \-iew of some.* 

Rff-ty : Not so. lor that kind of identity with all 
wwld be open to the charge of Innsitorincss. There 
is no such dung in the srarld that really assumes a 
di/Terent state tlu^ugh some cause and still is etenul. 
Similarly, if identity with all be due to the knowledge 
of Bralutvin, it cannot at the same lime bo eternal 
And If it be transitory, it would be, as we ba\*c already 
said, like the result of an action. But if by identity 
with all you mean the cessation, through the knowledge 
of Brahman, of that idea of not being all which b due 
to ignorance, then it would be (utile to understand by 
the term 'Brahman' a man who will be Brahman. 
Ewn before knowing Brahman, cverj-body, being 
Brahman, is really always identical with all, but ignor- 
acce superimposes on him the idea that he U not 
Brahman and not all. as a mothcr-of-picarl is mistaken 
for silTCt, or as the sky b imagned to be concave, or 

* lUce* here niuDS the ceotced graiiis. 

> lie caa be a moalc only afltr tbe sacriiice 

* Bhartiprapa&ca. snotheir commentator. 
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blue, or the like. Similarly, if you think that here 
also the idea of not bciiiR Brahman and not being all 
that has been su^rimposed on Brahman by ignorana, 
is removed by the knowledge of Brah)i*an, then, since 
the Vedas speak the truth, it Is proper to say that what 
was really the Supreme Brahman is referred to in Ihe 
sentence, 'This was indeed Brahman in the beginning.^ 
for that is the primary meaning of the word 'Brahman. 
But one must not think that the word 'Brahman' here 
means a man who will be Brahman, which would be 
contrary to the meaning of that term. For it is wtoHo 
to give up the plain meaning of a wrd used in e 
Sruti and put a new meaning in its place, unless tbet® 
is a higher purpose behind it. 

Objeclion : But the fact of not being Brahman 
and not being sJl exists apart from the creation o 
ignorance. 

Reply: No. for then it cannot be removed by the 

knowledge of Brahman. This knowledge has never 
been observed either directly to remove some charac- 
teristic of a thing or to create one. But everywhere 
it is seen to remove ignorance. Similarly here also let 
the idea of not being Brahman and not being all tha 
is due to ignorance, be removed by the knowiedge o 
Brahman, but it can ndlher create nor put a stop to a 
real entity. Hence it is entirely futile to give up the 
plain meaning of a word used in the Sruti and put a 
new meaning in its place. 

Objection : But is not ignorance out of place 
Brahman? 
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<49 


Rff']y : Not to, far knontcd^c irRariling Hraliman 
has been enjoined. When there hn been no super* 
feaposiiion cf sn%xT on n motlKt*o{ peart, and it is 
directiy aiubic, no one takes the troubic to say U Is a 
molher-cf-pcatl, tni not uKto Similarly, were Uicre 
no iupeTimpo<ifion of if^raoce on tlrahman, the 
knmiledge of unity regarding Itrahman would not be 
enjoined in sach terms as the fullosring: All litis is 
Exhtertec, All this b Itrahman.* 'All thb u the Self 
(Ch. VII. xav. ah and Thu dually his rto existence 
apart frem Trahman.* 

Objteiicn ; W< do not uy that there is no super- 
teipo^tjon cm Brahmin oi attributes not \ielongtng to 
It, as ia the case of a inother-oi-|icait. but that Itrab- 
man b not the cause of the superimposition of these 
attnliutn on Itself, nor the author of ignorance. 

JRefly : Let it be so Brahman b not the author 
of ignorance nor titbjecl to error. But it ia not ad- 
mitted that there b any other conscious entity but 
Brahman nhlcb is the author of ignorance or subject 
tc error. Wtocss such Sruti texts as, 'There is no 
clbcr knoMcr but Him’ (III vii. 23), 'There is no 
other kno«cT but This" ( 111 . sdii. 11). 'Thou art Tbit’ 
(Ch. VI. xiii. y), 'It knew only Itself as, "I am Brah- 
min'* ‘ (thb text), and 'Ifc («ho worships another 
god thinking), "lie U one. and I am another.'' does 
not know’ (Ilrid.), And the Smftb: '(living) the 
ia all teings' (C. XIII *7), 'I am the self, O 
Atjnna (dwelling ta ihc minds of all beings)' (G. X. 

* Adapts from Ch. VI. U. 1 and Mu II. ii. >i rupect- 
tvelp. 

* An echo of IV. |y. >9 
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20), and '(Wise men arc cvcn-mindcd) to a dog as well 
as a Candala' (G. V. i8). And the Vedic Mantras: 
■He who (secs) all beings (in himself)’. ( 1 ^- 6). 
'When all beings (have become his self)* ?)• 

Objection : In that case scriptoraJ instruction is 
useless. • 

Reply : Quite so. let it be. when the truth has 
been known. , . 

Ob;ecfjo» ; But it is also cscless to know ine 
truth. 

Reply : No. for we see it removes ignorance. 
Objection: If there is unity, this removal et 
ignorance also is impossible. ' 

Reply; Not. so. for it contradicts experience. 
We actually see that the knowledge of unity aloM 
dispels ignorance. If you deny an ' 

saying it is imposable. you would be contramcting 
experience, a thing which nobody will allow. ot w 
there any question of impossibility with regard 
observed fact, because it has actuaUy been oteerred. 

Objection : But this observation also- is impos- 
sible. 

Reply : There also the same logic will apply- 
Objection : ‘One indeed becomes good throug 
good work’ (III. ii. 13), ‘It is foUowed by knowledge, 
work' (IV. iv. 2). ’The individual self, the Purusa, 
is a thinker, knower and doer’ (Pr. IV. 9) — from su ^ 
Sruti and Smrti texts as well as from reason we ° 
that there is a transmigrating self other than an 
tinct from the Supreme Self. And the latter is 
to be distinct from the former from such Sruti e-x 



1 4-10] B^HADASAilYAKA UPANl^AO 151 

as the foUowing: 'This (seli) is That which has been 
described as "Not this.' not this," ' {III. iv. 26), ‘It 
traDscends hunger etc.,** 'The Self that is sinless, un- 
deca^ing, deathless’ (Ch. VIII. vii. 13). and 'Under 
the mighty rule of this Immutable' (HI. viii. 9). 
Again, in the s^-stems of logic (Vai^esika and Nyaya) 
advocated by Kanada and Gautama, the existence of 
a God distinct from the transmigrating self is established 
through argument. That the Jailer is different from 
God is dearly seen from its activity due to its desire 
to get rid of the miseiy of relative existence. Also 
from such SruU and Smrti te.xts as ; 'It is without 
speech and without teal' (Ch. III. xiv. 2), and T 
have no duties, 0 Arjuna' (G III. 32) And from 
the distinct mention of God as the object of search and 
the individual self as the seeker, in such ($ruti) 
passages as: ‘That is to be sought, and That one 
should desire to realise’ (Ch. VIII. vii i. 3), 'Know- 
ing It one is not touched (by evil action)' (IV. iv.»23). 
'pie knower of Brahman attains the highest' (Tai. II. 
i- i). 'It should be realised in one form only’ (IV. iv. 
20), 'He, 0 Girgi, who without kao%ving this Immut- 
able' (III. viii. 10), 'Knowing It alone the sage' (IV. 
iv. 2i). and 'The syllaUe Oro is called the bow, the 
individual self the arrow, and Brahman the t.irgef 
(Mu. 11 . ii. 4). Another reason for the difference is the 
mention of a journey, particular routes and a destina- 
tion for a seeker of liberation. If there b no difference, 
who should makn the joDTroy and herw, and in the 
• absence of this, two particular routes, viz. the southern 
and northern, are meaningless, and the destination as 
' Adapted from HI. v. 1. 
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well. Hut If the IndiTiilcuI wJf freta the 

Sitprrme Self, all Ihh wmld tontltfenf. Al«o tVy 
mu<t Ik* iliffrfent lircaw the wflptHfri pmerite the t«a 
tneam. vii. titrt and knowkitre, I! the indNndaJ *15 
is cliffcfrnt from Itrahnun, tlw teschln; of ritfS »fld 
knowIcd;;e as mr-sns In prosperity and Iitefstion re- 
spccUstly m.iy aptly apj^v to Itj but net to Cod, fff 
the objects of Ills desire are eternally attaioed. There* 
fore it is proper to tinderstand the word 'Prahaun' lo 
the sense of a m.sn aspirin;; to he Prahman. 

Kepty : No, for then imtnjctiea about Bnh:^ 
would be useless, If a man subject to 
and only aspiring to be idenufied with Dfihsiia 
became all by knowing himself to t« Prahman. altbooih 
he was not It, then inslnictioa about the SopK® 
Brahman is certainly useless, for be attained identity 
with all as j rault of knowing only’ the tranimls^tiog 
self,, and the knowledge of the Supreme Bra hm an is 
never utilised' for attaining human ends. 

O6;ecf»on ; The instruction is only meant for ^ 
man subject to transmigration, so that he may practise 
the meditation based on resemblance* with regard to 
Bra hman as, ‘I am Brahman.’ For if be does 
fully know the nature of Brahman, with what can 
identify himself in fancy as, ‘I am Brahman’? This 


* By scriptural iojuncUoDS, izuking it a subaidiaiy 

of rites. • 

* This is a kind cl ineditatico known as 'Saiopad. •“ 
which an Inferior thing is tbooght of as a soperior thing 
through some common features, often fanciful. 
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meditation based on resemblance is possible only when 
the characteristics of Urahman are fully known. 

Reply : Not so. for we know that the words 
‘Brahman* and ‘self* are anonymous, being used 
thousands of times in co-ordination in such texts as 
the following: •‘This self is Brahman’ {II. v. 19), 
'The Brahman that is immediate and direct' (III. iiA 
1-2 ; III. V. 1). 'The Self (that is anlcss)’ (Ch. VIII. 
Nai. I, 3), 'It is truth. It is the Self’ (Ch. VI. viii. 7 
etc.) and ‘The knower of Brahman attains the highest’ 
(Tai. II. i. i), these last introductory words (to Tai. 
II.) being shortly after followed by the words, 'From 
this Self.* etc. (Ibid). The meditation based on 
resemblance is peiforraed when the two things con* 
cemed are different, not when they are identical. And 
the sentence, ‘This all is the Self’ (II. iv. 6). shows 
the unity of the Self under consideration that is to be 
realised. Therefore the Self cannot be regarded as 
Brahman through the meditation based on resemblance. 

Nor do we see any other necessity for instruction 
about Brahman, for the Sniti mentions identification 
with It in the passages, '{He who) knows (that 
Supreme) Brahman becomes Brahman' (III. ii. 9), 
'You have attained That which is free from fear, 0 
Janaki' (IV. ii 4), and 'He . . . becomes the fearless 
Brahman’ (IV. iv. 25). If the meditation based on 
resemblance were meant, this identity would not take 
place, for one thing cannot become another. 

Objection : On the strength of scriptural state- 
ments, even the meditation based on resemblance may 
_lead to identity. * 
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the transmigrating self, the name given tn the knowl- 
edge would not be 'the knowledge of F.rahman.’ for 
then, ‘It knew only Itself,' should mean that the 
transmigraUng self was the entity that was known. 

ObjecUon : Suppose we say that the word 'Self' 
refers to an entity other than the knower.’ 

Reply : Not so, for there is the specification, 
'I am Brahman,' If the entity known were other than 
the knower. the specification should be, 'It is Brah- 
,nian,' or 'That is Brahman." and not ‘I am Brahman.' 
But since it ij, 'I am Brahman.' and there is the 
assertion. 'It knew only Itself.^ we know it for certain 
that the self is Brahman. And then only the same 
'the ksowtedge of Brahman' would be appropriate, 
not otherwise. In the other case It would be 'the 
knowledge of the transmigrating self ' Nor can the 
same entity really be both Brahman and not Brahman, 
jnst as the sun cannot be both bright and dark, for 
these are contradictory features. And if both were the 
cause of the name, there should not be the sure appella- 
tion ‘the knowledge of Brahman.' It should then be 
'the knowledge of Brahman and of the transmigrating 
f«lf.’ Nor in proceeding to expound the knowledge of 
Truth should one present the reality as an absurdity, 
like a woman, for instance, being one-half old and ons- 
half young. That will only cause doubt in the mind 
of the listener. Whereas it is sure knowledge that is 
regarded as leading to liberation, the goal of human 
life, as is evidenced by the following Sruti and Sm^ 

‘ Which, accordiof to Ibe ojipoiieiit. is the lodividaal 
wU. Heoce the entity known would be Brahman, thus justi- 
fying the name of tile knowledge. 
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Brahman, and all, in Ihe be^nning, even before realUa* 
lion. But owing to ignorance it superimposes on itself 
the notion tliat it is not Brahman, and that it is not 
all, and consequently thinks, through mistake, that it 
is an agent, possessed of activit}’, the cxpcricnccr of its 
fruits, happy or miserable, and transmigrating. But 
really it is Brahman diRcrent from all the foregoing 
and is all. Being somehow awakei»cd by a merciful 
teacher who told it that it was not subject to trans- 
migration, 'H knew only lUelf,’ Its own natural Self, 
that is, which U free from diRerentiations superimposed 
by ignorance. Tiiis is the meaning of the particle 'eva' 
(only). 

Objection { Tell me. what is that natural Self 
which Brahman knew? 

Reply : Do you not remember the Self? It has 
teen pointed out as the one that entering into these 
Indies does the function of the P^na, Aplna, Vyana, 
Udana and Sam5tu.* 

Objeeiion : You are describing Jt as one ‘would 
describe a cow or a horse by simply saying, 'It is a 
cow,' or ‘It is a horse.' You do not show the Self 
directly. 

Reply : Well then, the Self is the seer, hearer, 
thinker and knower. 

Objection : Here also you do not directly point 
out the nature of that which does the functions of seeing 
etc. Going is surely not the natnre of one who goes, 
nor cutting that of a cutter. 

Reply : In that case the Sdf is the seer of sight, 


■ Sefl commentaiy on I. w. 3.“ 
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Brahman, and all. in the htginning. even before realisa- 
tion. But owing to ignorance it superimposes on itself 
the nation tliat it is not Brahman, ant! that it is not 
all, and consequently thinks, through mistake, that it 
is an agent, possessed of acbvity, the expericncer of its 
fruits. ’ happy or miserable, and transmigrating. But 
really it is Brahman different from the foregoing 
and is all. Being somehow awakened by a merciful 
teacher who told it that it was not subject to trans- 
migration, 7< Anew only Ilidf.' its own natural Self, 
that is, which is free from differentiations superimposed 
by ignorance. Tliis U the meaning of the particle 'eva’ 

(only). 

Ob/eeffon t Tell me. what is that natural Self 
which Brahman knew* 

Rtply : Do you not remember the Self? It has 
been pointed out as the one that entering into these 
bodies does the function of the PrSna, Apana, Vyaoa, 
Udlna apd Samina.^ 

Objection : You are descriWog It as one 'would 
describe a cow or a horse by simply saying. 'It is a 
. jW,’ or ‘It is a horse.’ You do not show the Self 
.••'Jirtctly. 

^ Reply: Well then, the Self is the seer, hearer, 
thinker and knower. 

Objection : Here also you do i»t directly point 
out the nature of that which does the functions of seeing 
etc. Going is surely not the nature of one who goes, 
nor cutting 'that of a cuUct. 

Reply : . In that case the Sell is the seer of sight, 

* S<« cotBinentary on I. •*. 3.' 
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Brahman, and all, in the beginning, c\to before realisa- 
tion. Bat owing to ignorance it supcritaposcs on itself 
the notion tlat it is not Brahman, and that it is not 
all, and consequently thinks, throagh mistake, that it 
is an agent, possessed of aclisily, the cxpcricnccr of its 
fruits, happy or miserable, and traasmigrating But 
really it is Brahman dillcrcnt from all the foregoing 
and is all. Being somehow awakened by a mcraful 
teacher who told it that it was net suby^ct to trani- 
migration. 'll knew only Itself,’ its own lutural Self, 
that is, which Is free from differentiations superimposed 
by Ignorance. Tliis is the meaning of the particle ’es-a’ 
(only). 

Objeetien i Tell me. what is that natural Self 
«luch Brahman kncw> 

Rff'ly : Do j-ou not rememba the Self? It has 
bten pointed out as the one that entering into lhi<« 
bodies docs the function of the PrSna, Apina, Vyina, 
Udina and Samjfu.' 

06;«ri'oii ; You arc describing If as one would 
*le*CTibc a cow or a horse by simply sajaeg. 'll is a 
or 'It is a horse.' You do not show the Self 
directly. 

Bef'ly : Well then, the Self is the seer, bearer, 
thinker and krxjwer. 

Objection : Here aJ«o j*ou da not dir^ly pmnt 
«t the nature nf that whkh dors the functions of seeing 
etc. Going Is sorely not the tulure of one who goes, 
oor cutting tfiat of a cutter. 

f?r/ly ; In that ease the Self U the seer of tght. 

• Sm tomincBUTy on I. v. 3 


V 



*38 D^llADARAtlYAKA UPANI$AD [t.< to 

the hearer of hearing, the thinker of thought and the 
knower of knowledge. 

Objeclion : But what difference docs it make in 
the seer? Whether it be the seer of sight or of a jar, 
it is but the seer under all dreumstanccs. By saying 
‘The seer of sight’ you are simply stating a difference 
as regards the object seen. But the seer, whether it be 
the seer of sight or of a jar, is just the same. 

Reply : No, for there is a difference, and it is 
this : If that which is the seer of sight is identical 
with that sight, it always visualises the latter, and there 
is never a time when sight Is not visualised by the seer. 
So the vision of the seer must be eternal. If it were 
transitory, then sight, which Is the otiject visualised, 
may sometim’es not be seen, as a jar, for instance, may 
not always be perceived by the transitory vision. But 
the Seer of sight never ceases to visualise sight like 
that 

Objection : Has the seer then two kinds'of. vision, 
one eternal and invisible, and the other transitory and 
visible ? 

Reply : Yes. The tranatory vision is familiar to 
us, for we see some peof^e are blind, and others are 
not. If the eternal vision were the only one in exist- 
ence, all people would be possessed of vision. But the 
vision of the seer is an eternal one. for the Sruti saj^. 
'The vision of the ivitoess can never be lost' (IV. ui. 
23 ). From inference also we know this. For we find 
even a blind man has vision consisting of the impm®* 
slons of a jar etc. in dreams. This shows that the 
vision of the seer is not lost with the loss of the other 
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kind o( vision. Through that unfailing eternal vision, 
uhlch is identical vitb It and i< called the scl£-cflulgcnt 
light, the Self alwaj’s sees the other, transitory vision 
in the dream and waking states, as idea and perception 
respectively, and becomes the seer o{ sight. Such being 
th? case, tlic vision itself is Its nature, like the heat of 
fat, and there is no other conscious (or unconscious) 
r onr and above the wsioii, as the Vaiscsikas 
mtatn. 

It, Brahman, knew wily ItscU, tbe tteroal vision. 
«id of the transitory vision etc. superimposed on It 

ObjeclioM : But knowing the knower is selfKontra- 
Jtory, for the ftniti saj-s. 'One should not try to know 
e knemer of knowled^' (UI. iv 2). 

Rfply : No, this sort of knowledge involves tio 
ntradiction The Sdf is indeed known thus, as 'the • 
ff of sight' Also it docs not depend on any other 
towledgc. He who knows that the vision of the seer 
eternal, does not wish to sec It in any other way. 
Ws wish to see (he seer automatically stops because 
> Its very impossibility, for nobody hankers after a 
“"g that docs not exist. And that sight which is 
'dl an effect oi v1mn does not dare to visualise the 
er, la which ease one might wish to <h* it. Nor does 
IvKkJv want to see himself. Therefore the sentence, 

It krew only Itself,' only means the cessation of the 
Twmposition ol ignorance, and not the actual cognis- 
''S cf the Self as an object. 

How did h know Itself? As T am nr.vhman. tlie 
that is the seer of light.' 'Brahman' is That whicli 
J* I'wnwliate and direct, the Self that is within all. 
huRjj:c jitvd the like, described as ‘Sot dus. 
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not this,’ neither gross nor snbtje; and so on. 'I ao, 
as yon' said. That and no other, not the transmigrat- 
ing self.' Therefore, from knowing thus, /(, Brahman. 
became all. Since by the cessation of the superimposed 
notion of not being Brahman, its effect, the notion of 
not being all, was also gone, therefore It became all. 
Hence men are justified in thinking that through the 
knowledge of Brahman they would become all. The 
question, 'Well, what did that Brahman know hy which 
It became all?' has been answered: 'This was indeed 
Brahman in the beginning. It knew only Itself as. 
"I am Brahman.” TTiercforc It became all.' 

And whoever among the gods knew It, the Self, 
in the manner described above, that awakened self ah® 
became That. Brahman. And the same with sages and 
i men. The words 'gods’ etc. are used from the conven- 
tional point of view, not from that of the vision of 
Brahman. We have already said that it is Brahman 
which has entered everywhere, as set forth in the 
passage, ‘That Supreme Being first entered the bodies 
(II. v. i8). Hence the words 'gods’ etc. are nsed 
from the conventional standpoint determined by the 
limiting adjuncts such as the body. Really it ^ 
Brahman which was in those divine and other bodies 
even before realisation, being only looked upon as 
something else. It knew only Itself and thereby 
became all. 

To strengthen the import of the passage that this 
knowledge of Brahman leads to identity with all, the_ 
Srati quotes some ilantras. How? The sage calle 


* The teacher. 
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Vamadeva, while realising this, lus own self, as identi* 
cal vdth Thai, Brahman, fcsetti. from this realisatioa 
of Brahman, i.e. in that state of realisation of the 
identity of the self and Brahman, visualised these 
Mantras, 7 was 3Ia«u, and the sun,’ etc. (R. IV. 
xxvi. i). The expression, 'While realising this (self) 
as That' — Brahman — refers to the knowledge of Brah- 
man. And the words, ‘I was Manu, and the sun,' 
refer to its result, identity with all. By the use of the 
form,* 'While realising' It he attained this result, vis. 
identity with ah, the Sruti shows that liberation is 
attainable through the aid of the knowledge of Brah- 
man, as in the expression, ‘While eating be is getting 
satisfaction.* Someone may think that the gods, who 
“s great, attained this identity with all through the 
knowle^e of Brahman because of their eKtraordiaary 
power, but those of this age. particularly men. can 
never attain it owing to their limited power. In order 
to remove this notion the text says; And to this day 
'whoever, curbing his interest in external things, in like 
manner knows It. the Brahman under consideration 
which has entered into all beings and is indicated by 
the functions of seeing etc., i.e. his own Self, as. 'I ant 
Brahman," which is untouched by the attributes of the 
phenomenal umveisc, is without interior or exterior 
wd absolute, - by discarding the differences super- 
*mpo«g ty the false notion created by limiting 
* juacts, becomes all this, owing to his notion of in- 

^^pleteness — the effect of ignorance being removed 

y the knowledge of Brahman. For there is no differ- 
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esce AS regards Brahman or the knowledge of It 
between giants like Vamadeva and the human weak- 
lings of to-day. But. one may suppose, the rc^t of 
the knowledge of Brahman may be uncertain in the 
of the present generation. This is ans%vcrcd as 
follows: Even tke gods, powerful as they may be. 
cannot prevail against him. the man who has known 
Brahman in the manner described abow — have not 
the capadtj’ to stop his becoming Brahman and all. 
much less others. 

Objection : Is there any ground for supposing 
that the gods and others can thwart the attainment o 
the results of the knowledge of Brahman? 

Reply : Yes. beacuse men are indebted to tbeo- 
The SroU text. (Ewry Brihmana— twice-bom-by 
\fry birth is indebted) to the sages in respect of con 
nence. to the gods in respect of sacrifices, and to « 
Hanes in respect of progeny’ (Tai. S. VI. iu. t®* 5/' 
ahowa that a man by his srry birth fa under certain 
fcUigatjons. And we know it from the illiutration 
animals (in this text). There fa alio the text, 'ho*' 
this Klf (the ignorant man).’ etc. (1. iv. :6), 
him as an object of enjo>TOeot for all, svhich 
that it fa rexsonaUe to tupiwse that the godi. in enW 
to maintam ibeir listlihood. may hinder men. who ^ 
' de-pendent, from attaining Imraortality, as CT^ito^ 

, with ibnr debtors. The go>ls alio protect their 
^Lke thru own bod>*, fw the Sruti will show that 
' man leuig eTii«l«nt to many animals, the godt ^ 
a rrat so-irce of Ls-rhhood In the rites pcrfornirf P/ 
l-m. It w'Jl pmently be stated. 'Therefore it fa 
Lit'l by them that meo should know this’ (iHs fe’ '■ 
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to produce results, for it is the very nature of work 
to spring from many causes such as the different 
factors. Therefore the gods, God and others being 
auxiliaries 10 Nrark. there is nothing to shake our faith 
in the attainment of its results. 

Sometimes also (in the matter of thwarting) they 
have to depend on the past work of men, for its in- 
herent power cannot be checked. And there /is no 
fixity about the relative predominance of past work, 
time, destiny and the nature of things etc.; it is inscrut- 
able, and hence throws people into confusion. Some, 
for instance, say that In bringing about results one s 
past work is the only factor. Others say it is ^tmy 
A third group mentions time. Still others say if i* w* 
nature of things etc. UTule yet another group matt- 
tains it is all these things combined. Kegardlng this the 
Vedas and Smrtis uphold the primacy of past wor . 
as in the passage, 'One indeed becomes good ttouS 
good work and evil through evil work’ (HI. i* * 3 )’ 
and so on. Although one or other of these at times 
gains ascendancy in its own sphere over the rest, w^ 
potential superiority lies in abeyance for the time beino' 
yet there is no uncertainty about work prodjci^ 
results, for the importance of work is decided by * 
scriptures as well as reason.* 

Nor (can the gods check the result of knowledge)- 
for the realisation of Brahman, which is this res • 
consists in the mere cessation of ignorance. It _ 
been suggested that the gods may thwart the attain 

> Thfl variety that we see in the world can be expUist^ 
only as the outcome of men's diverse past work. 
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ment of Brahman, wludi b the result expected from 
the knowledge of It ; bat they do not have that power. 
Why? Because thb result, the attainment of Brah- 
man, immediately follows the knowledge. How? As 
in the world a fonn fe re^xalcd as soon as the observer’s 
eye is in touch with light, similarly the very moment 
ihat one has knowledge of the Supreme Self, ignorance 
regarding It must disappear. Hence, the effects of 
ignorance being impossible in the presence of the 
knowledge of Brahman, like the effects of darkness in 
the presence of a lamp, whom should the gods thwart 
and hy what means, for b not the knower of Brahman 
the self of the gods? This is what the text says : 'For 
he. the knower of Brahman, becomes their self, the 
reality of these gods, the object of their meditation, 
the Brahman that b to be known from all scriptures, 
rimultancously with the knowledge of Brahman, since, 
as we have said (p. 140). the only obstruction of ignor- 
ance vanishes then and there. like a mother-of-pearl 
mistaken for a piece of silver becoming itself again. 
Hence the gods cannot possibly try to stand against 
their own self. They succeed in their effort to put 
obstacles only in the case of one who seeks a result 
which b other than the Self and b separated by space, 
time and causation, but not with regard to this sage, 
who becomes their self rimultaneously with the 
. awakening of knowledge, and is not separated by 
space, time and causation, for there b no room for 
opposition here. 

06 ;Vc/fo» ; In that case, since there is not a 
stream of consciousness about knowledge (of Brah- 
man), and since wfe see that a consciousness of an 
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opposite nature together nith its 

say that only the last« consciousness of the Self re 

ignorance, and not the first one. 

Reply: No. for your ground of inference 

faUi&cd on account of the first. If the 
ness of the Self docs Dot remove ”“^1, 

dm last, for they are alike eonsetonsness 0 tt= 
Obierlioo; Well then, let Its say. 
isolated consdousness that removes ignorance, bnt 
which is continuous. ....-iimiitv. 

Reply : Not so. for there cannot be » 

•inec It vould be broken by thoughts of ^ 

lion etc. So long a. these crop np. 
an unbroken stream ol conseiousnesa shoot kno«l«l=«. 
for the two ire eooiradictofy. . ^ 

Obj^cuen : Supr«se the Utter continues till 
to the exclusion of the former. .jie 

RtPW : Not w. lor the uncertainty aboU tr 
rmnSe number ol dmngbo lo make «P ^ 
.onld be open to the charge of making the • 

ol the scripturea imlefinitc. In other no • ^ 

leing nothing to detnmine that so many 
•mold make op a stream that «ill remove Ignorance^ 
It «ooJd be knposaihle lo deteramc the meaning 
the *ciirtjies, which b not desirable. 

Ohlerno. ; The meaning U qm.e defin, e. far in 
SO Ur IS it b a sUeam of consciousness, it will r«3 
i£0>'ra.*iee. 

Reply ■ No. for there U no difference 
the t.'st and the Ust bream of conscinusnes-s. ne - 


f at Ole BVTewet lirsOi. 
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b«ing nothing to dctennioc whether it is the first strea 
of consciousness about knowledge that removes igne 
ancc. or the last one ending with the moment of deat 
they too would be open to those two charges alrcat 
mentioned with i^ard to the first and last thoughts. 

Objection Welt then, let us say that knowlcd 
docs not remove igitonnce. 

Ref-ly : .Not so, for the Sruti saj-s, ‘Therefore 
betame all,* as also, ‘The knot of the heart is broker 
etc. (Jfu. 11. ii. 8 ), *Ibcn what delusion can th< 
be?' (IS. y), and so on. 

06;ecfio» ; These may be mere eulogies. 

Reply : No. for then the Upanisads m all t 
recensions would be classed as such, for they have ji 
this one aim. 

Objection : Suppose we say that they arc 1 
eulogies, (or they dc^ with the self which is alreS' 
known through perception.* 

Reply : No. for we have already refuted tl 
contention.* Also we have said (hat koouledgo p 
duces palpable lesults, viz. the cessation of such e\ 
as ignorance, grief. delu«on and fear (p. 134 ). The 
fore there can be no question about knowled 
removing ignorance, whether it be first or last, cor 
auous or non.continoous, for knowledge culminates 
producing the cessation of ignorance and other evi 
Any consdoosness that produces this result, whetl 
first or last, continuous or non.coDtmuous, b knowlec 

* As tbe tiasis ef oar rgo<osscioussess. 

* The ego^ooscknisciess deals with the individual s 
not the Supreme Sdf, the Witness. See p. ii8. 
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pccording to us. Hence there is no scope whatsoever 
for any objection. 

You said, the first consciousness does not remo%e 
ignorance, because we see that a consdousness of an 
opposite nature to knowledge together with its effects 
persists. This is wrong, for the residue of Prarabdha 
work is the cause of the pcrdstence of the body after 
knowledge. In other words, that resultant of past 
work which led to the formation of the present body 
(Prarabdha), being the outcome of false notions* and the 
evils (of attachment etc.), is able to bear fruit only as 
such, i.c. as coupled with those notions and evils ; hence 
until the body falls, it cannot but produce, as part of 
one’s experience of the results of past work, just so 
much of false notions and the evils of attachment etc., 
for the past work that made this body has already 
begun to bear fruit and must run its course like an 
arrow that has been shot. Therefore knowj^ge cannot 
slop that, for they arc not contradictory’. What doc* il 
do then? It stops the effects of ignorance which are 
contradictory to it and are about to spring up from, 
(the ignorance lying in) the self, which is the sub- 
stratum of that knowledge, for they have not yet 
appeared. But the other is past. 

Moreover, false notions do not arise in a man of 
rcalLsation. for there is then no object for them. ^V’hen• 
esrr a false notion arises, it docs so on account of a 
certain simdanty of something to another, without 
ascertaining the particular nature of that thing, a* 
when a mother -of-pcarJ is mistaken for a^piece of silver- 
• Kotkiti oppMnl to ie*lit]r teusiderm( the boo Sett ^ 
h* the ScU BikJ (riee vrru 
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And this can no more haprcn to one who has 
ascertained the particular nalure of that thing, for the 
source of all false notions (that cursory resemblance) 
has been dcslro\‘ed : as thej* no more appear when a 
right perception of the mother-of-pearl, for instance, 
has taVen place. Sometimes, however, memoncs due to 
the impressions of false notions antecedent to the dawn- 
ing of knowledge, simulating those notions, suddenly 
appear and throw him into the error oi regarding them 
as actual false nouons ; as one who is familiar with 
the points of the compass sometimes all of a sudden 
gets confused about them. If even a man of realisa- 
tion comes to have false notions as before, then faith 
in realisation itself being shaken, no one would care 
to understand the meaning of the scriptures, and all 
evidences of knowledge would cease to be such, for 
then there would be no' distinction between tilings that 
are valid evidences and those that are not. This also 
answers the <iucstion why the body does not fall 
immediately after realisation The destruction of 
actions done before, after and at the time of realisation 
as well as those accumulated in past lives — actions that 
have not j-ct begun to bear fruit — is proved by the very 
negation of obstructions to the attainment of results in 
the present text, as also from such Sruti texts as the 
following; 'And his actions are destroyed’ (Mu. II. 
il- 8). 'It takes him only so long (as he does not give 
up his body)' (Ch. VI. xiv. 2). ‘All demerits are burnt 
up’ (Ch. V. xxiv. 3), 'Knowing It one is not touched 
by evil action’ (IV. iv. 23). ‘He is never overtaken 
by these two thoughts -(of havii^ done good and evD 
acts)’ (IV. iv. 22), 'Actions done or omitted do not 
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trouble hiin' (Ibid.), ‘(Rcmotse for doing evil and not 
doing good) does nnl trouble liim’ (Tal. II. U.). and 
'He is not afraid of anjihlng’ (IHA). Also from 
such Smrti texts as the followng; ‘The fire 
knowledge reduces all actions to ashes' (G. IV. 37 )- 
The objection that he is tied up by his obligations 
(to the gods etc.) is not \*alid. for they concern an 
ignorant man. It is he who is under those obligations, 
for he can be presumed to be an agent and so forth. 
It will be said later on. 'When there is somclhii^ else, 
as it Mere, then one can see something' (IV. iii. 3 ^)- 
These last words show that the acts of seeing etc. 
together with their results, which are dependent on 
many factors created by ignorance, arc possible only w 
the state of ignorance, when the Self, the Reality tha 
has no second, appears as something else. liie a sc«n 
moon when one has got the disease of double STSon 
(Timira). But the text. 'Then what should one ^ 
and through what?' (II. iv. 14 ; IV. v. 15). shows 
work is impossible in the state of knowledge, when the 
illusion of maoifoldness created by ignorance has b«n 
destroyed. Therefore the indebtedness in quesbon 
belongs only to an ignorant man, for whom it is po^ ® 
to work, and to none else. We shall show this a 
length while dealing with passages that are yet to 
explained. 

As, for instance, here. IVAiVe he, one who ^ 
a knower of Brahman, who worships anolh^ go < 
god different from himself, approaches him in n su 
ordinate position, offering, him praises, salulaho ■ 
sacrifices, presents, devotion, meditation, etc., 
ing. 'He is one. non-self, different from me. ond I 0 
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tnotkfr. qualifictl for rites, and I must scT%'e him like a 
debtor'— v^'orships him with such ideas, does not knou> 
the truth. He, this ignorant man. has not only the 
e^■il of ignorance, but it also li*e An animal to (he gods. 
As a cow or other animals arc utilised through their 
scrsices such as carrying loads or yielding milk, so is 
this man of use to every one of the gods and others on 
account of his many services such as the performance 
of sacrifices. That is to say. he is therefore engaged 
to do all lands of services for them. 

The scriptural rites, with or without the aecom- 
panu&e&t of mediation, which this ignorant man. for 
whom the divisions of caste, order of life and so forth 
exist, and who is bound to those rites, performs, lead 
to progress beginning with human birth and ending 
with identity with Hiranyagatbha. \Vhj1e his natural 
activities, as dhtiDguishod from those prescribed by 
the scriptures, lead to degradation beginning with the 
human birth itself and ending with identity with 
stationary objects. That it is so we shall explain in 
the latter part of this chapter beginning with. ‘There 
are indeed three worlds' (I. V. i6). and conhnuing 
right up to the end. While the effect of knowledge 
(meditation) has been briefly shown to be identity with 
*11. The whole of this Upaniud is exclusively devoted 
to showing the distinction between the spheres of 
knowledge and ignorance. We sh^l show that this is 
the import of the whole boiflc. 

Since it is so, therefore the gods can thwart as well 
as help an ignorant man. Thb is being shown: As 
in the world many animals such as cows or horses 
serve a man, their owner and controller, so does each 
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ignorant man, equivalent to many animals, serve the 
gods. This last word is suggestive of the Manes and 
othere as well. He thinks. ‘This Indra and the other 
gods are different from me and are my masters. I 
shah worship them like a servant through praises, 
salutations, sacrifices, etc., and shall attain a.s results 
prosperity and hberation granted by them. Now, in 
the world, even if one animat of a man possessing 
many such is taken away, seized by a tiger, for in- 
stance, il causes great anguish. Similarly what is there 
to wonder at if the gods feel mortified when a mw, 
equivalent to many animals, gets rid of the idea that 
ho is their creature, as when a householder is robbed 
of many animals? Therefore it h not liked by them, 
these gods— what?— riiuf men shotdd somehow kniv 
this truth of the identity of the self and Urahman. So 
the revered Vj-isa writes in the Anugita, ‘The world 
of the gods, O Arjuna, is filled with those who perforta 
rites. And the go<ls do not like that mortals should 
surpass them’ {Mbh. XIV. xx. 59 ). Hence as men 
try to save animals from being seized by tigers etc., so 
the gods seek to prevent men from attaining the knowl- 
edge of Brahman lest they should cease to be their 
objects of cnjo>TOent. Those, howc'.'er, whom they 
wish to set free, they endow with faith and the like • 
whCe the opposite class they wsit with lack of faith etc. 
Therefore a seeker of liberation should be devoted to 
worshipping the gods, have faith and devotion, be 
obedient (to the god») and be alert about the atuirt- 
tsent of know!e(l,.’e or about knowledge itself. The 
mention of the dislike of the gods is an indirect bint 
at ail thn. 
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II u II 

II. In tlic bcRinninp tlii< {llie Kfitrij'a and 
other c-islcs) was indeed Drahman,’ one only. 
Being one, he dhl not flourish. He specially 
jeeted an excellent form, the K.«friya — those who 
arc Kslnyas .among the gods: Indra, Varum, 
the moon, Rudra, Rarjanya, Yama, Deam, 
lidna. Therefore there is none higher t^n the 
K^atriya. Hence the BrShmaija worship the 
K^triya from a lower position in the R^Sjasuya 
sacrifice. He imparts that glory to the 
The Brahmana is the source of the K$atnya. 
Therefore, although the king attains supreM^ 
(in the sacrifice), at the end of it he . ° 

the Brahmana, his source. He who shghts 
Brahmana, strikes at his own source, 
becomes more wicked, as one is by sligh o 
one’s superior. 

In the beginning this, the Ksatriya and o ^ 
castes, tfds indeed Brahman, identical with that 
man (Viraj) who after manifesting Fire assume « 
form of that. He is called Brahman, because 
identified himself with the Brahmana caste. 
only ; Then there was no differentiation into o e 

* VirSj itt the form Fite, who was a BrShmWja- 
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Yet, even after projecting the Ksatriyas, he, Viraj, 
did tiol flourish in his trork, as before, for want of 
someone to acquire wealth. He projected the Vaiiya, 
in order to acquire wealth which is the means of per- 
forming rites. WTio is that Vaiiya? Those species of 
gods afto are designated in groups. The Vaiiyas 
abound in groups, for they succeed in acquiring wealth 
mostly in combination, not singly. — The suffix in the 

word ‘Jala* does not change the meaning The Vasus, 

a group of eight ; similarly the eleven Rudras, the 
twelve Adilyas, the thirteen VUvadevas, sons of Vifva, 
or the word may mean ‘all the gcpds.’ and the forty-mne 
ilaruts. in seven groups. 

5 1^1 r? ^ ^ 11 U 11 

13. He did not still flourish. He projected 
the Sudra castfr— Pusan. This (earth) is Pujan. 
For it Donrishes all fliis that exists. 

For want of a servant he did not still flourish. He 
Projected the £udra easU. In the word 'Saudra' there 
is a lengthening of the vowel without any change of 
meaning. tVhat was this Sudra caste that was pro- 
jected? Pusan, he who nourishes. Who is this 
Pusan? He is being particularly pointed out: This 
oarth is Piisan. The Sruti itself gives the derivation: 
For it nourishes all this that exists. 

^ ’I’n Tilhnrs *Jt $ ?t 

'TO 

12 
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Hence the Drahmana. althoagh he is the source of him. 
worships the Ksatriya. who has a higher seat, /«« a 
lower position.' Where? In the Rajasuya sacripce. 
He imparts that glory or fame which beloBgs to to. 
VIZ. the title of Brahman, to the Ksatriya. That is to 
say, when the king, anointed for the Rajasuya sacn- 
fice, addresses the priest from his chair as 'Brahman.^ 
the latter replies to him, 'You, O King, arc Brahma. 
This is referred to in the sentence. 'He imparts that 
glory to the Ksatriya.' The Brahmana. who is the 
topic under consideration, is indeed the source of t e 
K?atiiya. Therefore, altkough the king attains supre- 
macy, viz. the distinction of being arointed for ® 
Rajasuya sacrifice, at the end of it, when the cere* 
mony is over, he resorts to the Brihmana, his 
i.c. puls the priest forward. But he who, proud o 
his strength, slights or looks desvn upon the Brikmafa- 
his own source, strikes at or destroys his ownSOU»»- 
He becomes more wicked by doing this. The 
is already wicked on account of his cruelty, and e ^ 
more so by hurting his own source, as in life one » 
more wicked by slighting one's superior. 


^ $51 CtnitT?, ^ felHtXIRT, 

^JTCcTriltii \\n 

12. Yot he did not flourish. He 
the Vai^wa — those spedes of gods "'jl® , 
designated in groups: The Vasos, Ro 
Adityas, ViSvadevas and Maruts. 
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14. Yet he did not flourish. He specially pro- 
jected that excellent form, righteousness (Dbar- 
ma).‘ This righteousness is ‘the controller of the 
lisatriya. Therefore there is nothing higher 
than that, (So) even a weak man hopes (to 
defeat) a stronger man through righteousness, as 
(one contending) with the king.* That righteous- 
ness is verily truth. Therefore they say about ^ 
person speaking of truth, ‘ He speaks of right- 
eousness,' or about a person speaJdng of right- 
eousness, ■ He speaks of truth,' for both these 
are but righteousness. 

Yet. even after projecting the four castes, ht iU 
»iol flourish, fearing that the Kfatriya, being fierce, 
might be anruly. He specially projected that excellent 
form. What is It? Righteousness. This righteousness, 
the projected excellent form, is the controller of ewn 
the Ksatriya, fiercer than that fierce race even. 'Vat 
should be changed into 'Yah.* Therefore, since it h the 
controlJer ol even the Kfatriya. there is mothing higher 
than that, for it controls all. The text proceeds to 
explain how it is: So even a veak man hopes to 
defeat a stronger man than himself through the strength 
of righteousness, as In life a householder contending 

» Uearinx an act^ ■pr»«v«J by acriptores. 1“ 

11. V. II 'Dhaitna' meaiu Uw «!>««• »«»'* ®f •«** 

(Apftrra). 

* The mace efcrk»» meaeiox. *» r”** ta the VlrttiU. 
b: 'A* (one don) throe^h It* k*®* ' 
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«ven vith the king, who is the most powerful of all. 
Therefore it goes without saying that righteousness, 
being stronger than everything else, is the controller 
of all. That righteousness, which ia expressed as con- 
duct, being practised by people, is verily truth. 'Truth' 
is the fact of being in accordance with the scriptures. 
The same thing, when it is practised, is called righteous- 
ness. and when it is understood to be in accordance 
with the scriptures, is truth. Since it is so, therefore 
bystanders knowing the difference between them say 
about a person speaking of truth, I.e. what is in accord- 
ance with the scriptures, in dealing with another, ‘He 
■iPeaks of righteousness.’ or well known conventional 
propriety, Conversely also, about a person speaking 
of righteousness or donventional conduct, they say, 
'He speaks of truth,' or what is in accordance with 
the scriptures. For both these that have been de- 
scribed, that which is known and fbat which is prac- 
tised, ere but righteousness. Therefore that righteous- 
ness in its double aspect of knowledge and practice 
controls all, those that know the scriptures as well as 
those that do not. Therefore it b the 'controller of the 
Ksatriya.' Hence an ignorant man identified with 
’righteousness, in order to practise its particular fonns, 
identifies himself with one or other of the castes, 
BrShmana. K^tri}^, Vabya or Sudra, which b the 
pre-condition of that practice ; and these are naturally 
the means that qualify one for the performance of 
rites. 

I 

WSTJxt 
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tTcTfwrt nginn<^i »m *fr c *n 

Rt^TTc^ ijt’TTr^ci nfe, n 

«raT ^ q i - i y i; ! , trqjn «rm7cfff< 

tr^ 

tTPRStiratcTi ?J *l afcH:^l57 
fr «r:^ l wwR^sHfipft 
Myc=htH<^^ anc<iii<J II H 
15. (So) these {four castes were projected)— 
the Br^mai^a, K^triya, Vailya and S*J^’ 
He became a Brahmaija among the gods as Fire* 
and among men as the Brahmana. (He ^cainej 
a K?atriya through the (divine) K^atnyw, 
VaiSya through the (divine) Vaifyas and a Suora 
through the (divine) Sudra. Therefore peop 
desire to attain the results of their rites 
the gods through fire, and among men as 
Br^mana. For Brahman was in these 
forms, if, however, anybody departs “O™ ... 
world without realising his own world (the beu;. 
It, being unkno%vn, does not protect him as 
Vedas not studied, or any other work not unoe^ 
taken (do not). Even if a man who does not 
know It as such performs a great ‘ 

torious acts in the world, those acts of h^ , , 
surely exhausted in the 
meditate only upon the world of the Se . 
who meditates only upon the world cal e 
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Self never has his work exhausted. From this 
very Self he projects whatever he wants. 

(So) thtse four castes were projected— Brah- 
tnana, Ksalriya, VaiSya and Stidra. They are repeated 
here together in order to introduce what follows. He. 
Brahman, the Projector (Viraj), became a Brdhtnana 
among the gods as Ftre. and in no other form, and 
became a Brahmana among men as the Brdhmana, 
directly. In the other castes he appeared in a 
changed form*: (He became) a Ksairiya through the 
(divine) Kialriyas. i.e. being presided over by Indra 
and other gods ; a VatSya through the (divine) Vaiiyas* 
and a Sudra through the (divine) £Sdra.* Because 
Brahman, the Projector, was changed in the Iv?atriya 
and other castes, and was unchanged in Fire and the 
BrShma^, therefore people desire to attain the results 
of their riles among the gods through fre. i.e. by per* 
forttung rites connected with it. It U for this purpose 
that Brahman abides in the form of fire, which is the 
receptacle in which sacrifidal rites are performed. 
Therefore it stands to reason that people wish to attain 
results by performing those riles in the fire. And 
among men as the Brahmana : If they want human 
results, there is no need for rites depending on fire etc., 
hut simply by being bora as a Brahmana they attain 
their life's ends. And it is only when they desire to 
attain results that depend on the gods, that they have 
to resort to rites connected with fire. The Stntti, too. 
says, 'But a Brahmana may undoubtedly attain per- 

* Ttat b, having fint become Fwe end the Bilhroaca. 



>82 


titfUAUAnAifYAKA VrA}tl^AD 


fcction through the tepctition of sacred fonnuls.* 
whether he does other rites (conr>«tcd with fire) or 
not. A Itriihtnatia is one who fs friendly to aU 
(M. II. 87). Also beenuse the monulic life is open to 
him only. Therefore people seek to attain the results 
of their riles, so far as they belong to the human plane, 
by attaining Ilrahmanahood. For Lrahman, the 
Projector, tear directly in theu Ivo forfnt, the Brah- 
mana and fire, that are respectively the agent and tii® 
receptacle of tho rites. 

Some* explain tho passage dilTercntly, saying ihs^ 
people wish to realise the wwld of the Sopreaie Self 
by means of fire and the Brahmana.* This is wrong, 
for the division of castes has been introduced in order 
to defend the undertaking of rites by people who a« 
under ignorance, and a spedfication also follows. It 
the word 'world' here refers to the Supreme Self, th® 
specification that follows, viz. 'Without realising one s 
own >vorld (the SclO.’ would be meaningless. If “6 
world in question that Is prayed for as being dependen 
on fire, is any other world but the Self, then only the 
specification by the word 'own’ would be consistent ^ 
refuting that extraneous world. The >vorld that is the 
Self is always denoted by the words 'one's own,' w’hil® 
those that are created ly ignorance can never be 'one s 
own.’ That the worlds attained through rites are not 


* This is suggestive also of the duties belonging t 
caste, 

* Bhartrprap^ca Is njeant. 

* By offering oblations and presents respectively. 



n«jj tT^.vis.io ibj 

'onc'i miTj' bj- iSc wtjrd*. ’(Tb'*5C acts) arc 

tardy cshauiJcd.* 

One msy tibjpd : Brahman projected the lour 
Qj-in I-rr the uVe nl ntualiUK »t>ik And that work. 
aSfd Ti,*,h!coT:M)ev», lirjng «•» all, cnnirvils all 

aad bdpj Ihftn tn achieve thoi We * end». Tftrrcforc, 
if b>- that »-oik one attajm one'* two n-tifld tailed iho 
Saprme felf, aldvruch It may le unknown. »hat is 
the p»il el Ktling It «p at the p^al’ lh>» '» brmg 
anstinrd: 'If. fcoarfce.— the »ord 'hnwer' nfutes 
the frima /aeie \ie*— anybody, ovin- In idcntificatjon 
»it!j the rite* «lrpcn<ijns on fire, nr with the dunes 
Wwiging to the Drihnatu caste, Jf(>atlt or d/fJ from 
iMi traBsmif^lory, advcntiuon* and extraneous leorld 
eoasirtioj of the taking up of a body and caused by 
igrwraact, desire and «-otk. triifceat rrahiing fit's own 
*orii called the StU— becauv? It b a\\ny% one s own 
Sell— at, *1 am Brahman.’ il— although It b his own 
t«orid, j-ct_bo>j Ksftnerrn. obstructed by ignorance 
and Iheitforc virtually becoming extraneous to one- 
self. does not proUet him by rcmo\-ing his evils such 
as grief, delusion and fear — as the man in the story‘ 
(the conventional 'acH') tails to protect himself for not 
^^uowing that he b the missing tenth man. As the 
Vedas not studied do not protect a man by enlightening 
him on the otes etc., or any other, secular, work, c g. 
agriculture, not underUken. not manifested m its own 
Iona, docs not protect anyb^y by bestowing ib 
results, similarly the Supreme Self, although It is one’s 
own world, on account of not being manifested in Its 


* See tootnote 
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own form as the eternal Self, does not'protect one by 
destroying one’s ignorance etc. 

Objection : What is the ^x>d of seeking protec- 
tion through the realisation of one’s own world, the 
Self? Since the rites are sure to produce results, and 
there are a great many rites condudve to beneficent 
results, the protection that they will afford will be 
everlasting. 

Reply ; Not so. for anything made is perishable. 
This is being stated: Even if a man, a wonderful 
genius, vrho does not know It, his own world, the Self, 
as suck, in the manner described above, continuously 
performs a great many meritorious acts such as the 
horw sacrifice, producing only beneficent results, in 1*# 
vortd, with the idea that through those alone be will 
attain eternity, those acts of his, of this ignorant man, 
being due to desire created ignorance, ore surelp 
exhausted in the end. when be has enjoyed their fruits, 
like the splendoar arisiug from the fantasy of a dream. 
They arc bound to be perishaWe, for their causes, 
ignorance and desire, are unstable. Hence there b no 
hope wbatsocsTr that the protection afiorded by the 
results of meritorious acts will be eternal. Therefore 
one should meditate only upon the teorU of the Seif> 
one’s own world. The word ‘Self is here used ia an 
idectical sense with the last words, for ‘one’s own 
world’ IS the topic, and here the words 'one’s own’ 
a.'e omitted. He vho meditates only ufois the world 
of the Sf.’/— what happens to him?— sever has A/» 
work exkaasteJ. simply because he has no work. This 
is a rviUteriect of an eternal fart. That Is to say, an 
ignorant man coatiauoasly suffers from the misery cf 



i84 


Bl^iHADARAIfYAKA VPASISAD [t.fij 


o^vIl form as the eternal Self, does not'protect one by 
destroying one’s ignorance etc. 

Objection : What is the good of seeHag protec- 
tion through the realisation of one’s own world, the 
Self? Since the rites are sure to produce results, and 
there are a great many rites conducive to beneficent 
results, the protection that they will afford will be 
everlasting. 

Reply : Not so. for anything made is perishable. 
This is being stated: £t«« if a man, a wonderful 
genius, who does not know It, his own world, the Self, 
such, in the manner described above, continuously 
performs a great many meritorious acts such as the 
horse sacrifice, producing only beneficent results, in the 
xeorJd, with the idea that through those alone he will 
attain eternity, those acts of his, of this ignorant niafir 
being due to desire created iy ignorance, ore surely 
exhausted in the end, when he has enjoyed their fruits, 
like the splendour arising from the fantasy of a dream. 
They are bound to be perishable, lor their causes, 
ignorance and desire, are unstaUe. Hence there is no 
hope whatsoewr that the protection afforded by the 
results of meritorious acts will be eternal. Therefore 
one should meditate only upon the world of the Selfi 
one's own world. The word 'Self is here used fa an 
Identical sense with the last words, for 'one's own 
world' is the topic, and here the words* 'one’s own' 
are emitted. lie who meditates only ufon the world 
of the Sr//— what happens to him ? — never has hit 
work exhausted, simply because fce has no work. This 
Is a restatement of an eternal fact. That fa to say, an 
ignorant man continuously suffers from the misery of 
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tnnsmigntioa by way of exhaoitioa of tfw rcsaJn of 
tis work. Kot so Ihu sage. As Empcrof Jaiuka 
taid, 'If Milhili it ablaac, nolhin/; of nurte u banun.*' 
Ollh. Xll. dxat-J. sG). 

Some uy lhat Ihe riloalutjc work t!wH cA a «re 
nedilatrt upon the world of hit o«ti S^'f fy^-ct 
«S«a>n, breante of iU combmatioa wit.^i ri'il/.atj'i) 
And they interpret tlie word 'world' a» in'<pjfat0t 
cnnnectfj with rilct in a doattc a*pett 
namfnted world called Hiran)-ararbt:a. wbch t‘ the 
of ritualistic work, and be wh ’ n-d U'r» 
tipoa Ihit manifotied, limited world ecnnwinj with 
tltualiitic woik hat hit votk »»ha'nt'>d. f'>r he tfee’i* 
fiei iiimvlf with tlic frtult ol liT.itM •>’tk I'nl Ite 
*ln meitalrt rpon lhat arry world eonnectH wi'b 
»0tk ly reducin'; it to it» oiral ffn. tlx- r.nf *!/? 
Wiit/ri stale, diet ri'rt tia\-e bit » nW ex'.s’ivt'd. s» 
I" iden'ifirt b!mw]( with tlw trtj’l fl ofthT! t^l k 
tl.i» (i a nice crinmt. but O'-t scr-ribris t-> ih'* <•“.•1. 
Ia IV word* 'one's own wotld rebt li tli'- rr->ir 
Mf which It under eon«'}erati',n Also »fTT 
djcin- Ij Iq rV wwds 'ones own *'.’11 tV trit 

train rrfrrs |<i It ly dit>r;».n5 tV «:u*hb“--r l‘.'*v“ 
'one't own' and tislnj 1V w««d ‘Vt n tlx wf'iT 
Onp iliT.ild mp'hSate only iipcB tV w '1 1 <>1 tt>» ' 
So IVtt it ns wsijw fsr o»n<rit.n<; * wut'.l r 
'fh Jltiitliv'ie vorV, An''''Vi mwm In tl 's |s thr 
furt».fr cn In- w-id. ii.-r. 'n-i- p -t 
ln>»l..l--f, 'Wlut tlitU w* «>tu-(w i’.r-r"ih 

*111 la\T stl»'n«sl lb* S*l. t*t* • t'.l > 

<1V. ir. fji. iv WiP.1* -iK. S.'t <«» W'x-.f rrt-l 
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It off from the worlds attainable through a son, ritual- 
istic work and lower knowledge (meditation). Also, 
'His world is not destroyed by any kind of work' 
(Kau. III. i), and ‘This is its Wghest world' {IV. iii. 
32). The passage in question ought to have the'same 
import as those just quoted, with the qualifying words. 
For here also we find the specification 'one's own 
world.' 

Objection : You are wrong, for the sage desires 
objects through this. That is to say, if 'one's own 
world' is the Supreme Self, then by meditating upon 
It one will become That In that case it is not proper 
to mention results apart from the attainment of the 
Self, as in the passage, ‘From this (very) Self he pro- 
jects whatever he %vants* (this text). 

Reply : Not so, for the passage extols medita- 
tion on the world of the Self. The meaning is that the 
world of the Self alone stands for all that is desirable 
to him. for he has nothing else but It to ask for, since 
he has already attained all his objects. Jnst as another 
Sruti puts it. 'From the Self is the vital force, from 
the Self is hope' (Ch. VII. xxvi. i). Or the passage 
may indicate that he is identified with all, as before 
(I. iv. 10). If he becomes one with the Supreme Self, 
then only it is proper to use the word 'Self' in the 
phrase ‘from this very Sdf.* meaning, 'from one s 
own world, the Self,’ which is the topic. Othen'ise • 
the text would have specified it by saying. 'From 
world of work in an undifferentiated state,' to di^ 
tinguish it from the world uf the Supreme Self as well 
as from wrk in a manifested state. But sin« tb* 
Supreme Self has already been introduced (as 'ones. 
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own world’) and been subseqaently spedfied (by the 
word ‘Self’), you cannot assume an intennediate state 
not mentioned in the Srnti. 

It has been said that an jgnorant man identifying 
himself with his caste, order of life, and so on, and 
being controlled by righteousness, thinks he has certain 
duties to the gods and others and is dependent on them 
like an animal. Now what are those duties that make 
him so dependent, and who are the gods and others 
whom he serves through his actions like an animal? 
To answer this the text deals with ^th at length : 

snf tn «T?in ^ 

tRrat, 8PT t 

^ fttruTR I STT 

^ % 8TO 

snftqfta, ^ \ 5 ^ evWirai* 

^ n \\ n 

36. Now tills self (the ignorant man) is an 
object of enjoyment to all beings. That he mak« 
oblations in the fire and performs sacrifices is 
how he becomes such an object to Ihc gods. 
That he studies tlie Vedas is hoW he beromes an 
object of enjoj'mcnt to'fbe? * ,). T^t 

he makes ofr..iI desires 
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children is how he becomes such an object to 
the Manes. That he gives shelter to men as well 
as food is how he becomes an object of enjoy- 
ment to men. That he gives fodder and water 
to the animals is how he becomes such an object 
to them. And that beasts and birds, and even 
the ants, feed in his home is how he becomes an 
object of enjoyment to these. Just as one wishes 
safety to one’s body, so do all beings wish safety 
to him who knows it as such. This indeed has 
been known, and discussed. 

Now — this word i$ introddetory— tAis self, the 
householder qualified for rites, who is the subj®*^ • 
under consideration, and who being ignorant identifier 
himself 4vith this microcosm consisting of the hody> 
organs, and so on, is an object oj enjoyment to all 
beingSj from the gods down to the ants, being helpful 
th them through the performance of the duties of their 
caste, order of life, etc. Now, through what particular 
duties do they help each particular class, for which 
they are called the objects of enjoyment to them, and 
what are these particular classes? This is being 
answered: That he, this householder, makes oblations 
in the fire and ferforms sacrifices, etc. The latter is 
dedicating some of his things to the gods, and the 
former is finally offering them in the fire. By this two- 
fold imperative duty be is tied to the gods, being 
dependent on them titcf» animals. Hence he is their 
object of enjoyment. That he studies the Vedas daily 
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is how he becomes an object of enjoyment to the Rsis. 
That he makes offerings to the Uanes. of caies, water, 
etc., and desires children, tries to obtain them— 'de^e’ 
here includes the having of them i.e. raises children, 
is how he becomes such an object to the Wanes. 
Through this hounden duty he is subservient to the 
Manes as an object of enjoyment. That he giti« 
shelter to men in his house by giving them a place to 
sit on, water for washing, and so on, as well as food 
to these people who stay, or to others who do not stay, 
but ask for food, is how he becomes an object of enjoy- 
ment to men. That he gives fodder and water to the 
animals is Row he becomes such on object to them^. 
And that beasts and birds, and even the ants, feed in 
his home on the crumbs, the offerings made to them, 
washings of utensils, etc. is how he becomes an object 
of enjoyment to these. 

Because he helps the gods and others by so many 
Services, therefore just os one wishes safety, non- 
destruction. continuity of the idea of possession, to 
one's body, maintains it in all respects by nourishing 
and protecting it lest one should lose one’s hold on it. 
so do all beings, the gods and the rest described above. 
wish safety, non-destroebon. to who knows it as 
such who thinks that he is an object of enjojincnt to 
all beings, and that he must discharge his obligations 
like a debtor as above. That is. they protect him in 
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charged like debts, indeed has been known frora the 
section dealing with the five* great sacrihccs (5. I. vii. 
2 . 6), and discussed in the section on the sacri&dal 
oficrings (S. I. vii. 2 . i). 

If by knowing Brahman he gets rid of that bond- 
age of duty which makes him an animal, as it were, 
under what compulsion docs he take up the bondage 
of ritualistic work as if he were faelptess, and not the 
pursuit of knowledge which is the means of freedom 
from that? 

O6y«<io» : Has it not -been said that the gods 
guard him? 

Reply : Yes, but they too guard only those who. 
being qualified for rites, are under their authority. 
Otherwise this would be attaining the results of actions 
not dose and forfeiting those of actions actually done. 
But they do not guard any and eveiy man not partic- 
ularly qualified for rites. Therefore there must he 
something, goaded ly which a man becomes averse to 
one's own world, the Self, as if he were helpless. 

Objection : Is it not ignorance, for only an ignor- 
ant man becomes averse to his own self and engages 
in activity? 

Reply : That is not the motive power either, for . 
it merely conceals the true nature of a thing. But it 
indirectly becomes the root of initiating action, just as 
blindness is the cause of one's falling into a a pit etc. 
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Objection ; Well tbeo, say what is the cause of 
a man’s activity. 

Reply ; That is being stated here — it is desire. 
As the Katha Upanisad (II. 5) says that fools, being 
under ignorance which is natural to man. are outgoing 
in their tendencies and pursue objects of desire. And 
the Smrti also says. ‘It is desire, it is anger,’* etc. 
(G. III. 37). And the Manu Sarhhita (II. 4) also 
describes all activity as being due to desire. This 
import is being elaborated here up to the end of the 
chapter : 

— sntn & 

an % SRT ^ 

} tRfnPI. ^ \ 

bwi tjTOtrai, JtTwt sisiTj 

Vttror ^ j 3Tc5t^|^ «icHni 

t H HT <0^: tnj’., qi^g;: gwt, 

*ti5;diln? ti oyi 

^ 11 1 * 9 11 513^ Htgujuii 

17. Tliis (aggregate of desirable objects) w-as 
but the self in the befpnning — the only entity. 

• Which is desire thwarted. 
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He desired, 'Let me have a wife, so that I may 
be bom (as the child). And let me have wealth, 
so that I may perform rites,' This much indeed 
is (the range of) desire. Even if one wishes, one 
cannot get more than this. Therefore to this 
day a man being single desires, 'Let me have a 
wife, so that I may be bom. And let me have 
wealth, so that I may perform rites.’* Until he 
obtains each one of these, he considers himself in- 
complete. His completeness also (comes thus)t 
The mind is his self, speech his wife, the vital 
force his child, the eye his human wealth, for he 
obtains it through the eye, the ear his divine 
wealth, for he hears of it through the ear, and 
the body is its (instrument of) rite, for he per- 
forms rites through the body. (So) this sacrifice 
has five factors— the animals have five factors, 
the men have five factors, and all this that easts 
has five factors. He who kno\vs it as such 
attains all this. 

This was but the srlf in the beginning, before 
mamage. 'Self' here means a natural, ignorant man 
of the upper three castes identified with the body and 
organs (i.e. a student). There was nothing different 
from that self that could be desired, such as a wife, 
and the self was the uniy entity in existence, possessed 
of ignorance which is the root of the desire for a wife 
and so forth. Being tinged by the impressions of 
ignorance that are natural to one and consist ia ^ 
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saperimposition on the Self of ideas of action, its 
factors such as the agent, and its results, he desired. 
How? Lei me, the agent, have a vile who will qualify 
me for the rites. Without her I am not qualified for 
them. Hence let me have a wife, to confer on me this 
right. So / mjwclf may be bom, as the child. 
And let me have uealth such as cattle, which arc the 
means of performing the riles, so that / may perform 
rites' that will give me prosperity and liberation, in 
order that 1 may perform rites that will wipe out my 
indebtedness and help me to attain the worlds of the 
gods and others, as well as rites that have material 
ends, such as those leading to the birth of a son, 
wealth and bea%'eD. rAft much indeed, i.c. limited to 
these things only, is desire. Desirable objects are only 
these— the things comprised by the desire for means, 
viz. wife, son, wealth and riles. The three worlds, 
viz. those of men, the Hanes and the gods, are but the 
results of the above. For the desire for means, viz. 
wife, son, wealth and rites, is for securing these. 
Therefore the desire for the worlds is the same as the 
previous one. That one and the same desire assumes 
a twofold aspect according to ends and means. Hence 
ii will be asserted later on, 'For both these are but 
desires' (III. v. i ; IV. iv. iz). 

Since all undertakings are for the sake of results, 
the desire for the worlds, being implied by the former 
desire, is taken as mentioiiied ; hence the assertion, 
‘This much indeed is ' ' ’ 'mating has been 

mentioned, the • ’ , not to be 

separately - ' ' for that. 
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Thc<;e two hankerings oiler the ends and means arc the 
desire, prompted by which an ignorant roan helplessly 
enmeshes himself like a sitkwonn, and through absorp- 
tion in the path of rituals becomes outgoing in his 
tendencies and docs not know his own world, the Self. 
As the Taittiriya Brahmana says, 'Being infatuated 
with rites performed with the help of fire, and choked 
by smoke, they do not know their own world, the Self 
(III. X. II. i). One may ask, how are desirM 
asserted to be so many, for they arc infinite? This is 
being explained: Because even if one wishes, one 
cannot get more than this, which consists of the results’ 
and means. There is nothing in life besides these 
results and means, either visible or invisible, that cm 
be acquired. Desire is conceming things to be acquJrtd, 
and since these extend no farther than tie above, it « 
but proper to say, ‘This much indeed is desire.' Tie 
idea is this : Desire consists of the two hankerings after 
the ends and means, visible or invisible, which are to 
special sphere of an ignorant man. Hence the wise 
man should renounce them. 

In ancient times an ignorant man possessed o 
desire wished like this, and others before him bad s® 
done the same. Such is the way of the world. T 
creation of Viraj has been like this. It has been sai 
that he was afraid on account of his ignorance J then, 
prompted by desire, he was unhappy in being alone, 
and to remove that boredom he wished for a wife , an 
he was united with her, whidi led to this creati^ 
Because it was like this, therefore to this day, in 
creation, a man being single, before marriage, 

'Let me have a wife, so that I may be born. And let 
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%\hich is used in ceremonies, is seen by the eye. Hence 
the eye stands for it. Bccaosc of this relationship with 
it, the eye is called human wealth. For he obisins il. 
the human wealth, through the eye. i.e. secs co^vs etc. 
What is the other kind of wealth? The ear is divine 
vealth. for since meditation is concerning the gods, it 
is called divine wealth, and here the car corresponds 
to that. How? For he hears of il, the divine wealth, 
or meditation, through the ear. Hence, meditatiott 
being dependent on the ear. the latter is called divine 
wealth. Now in this matter of resemblances what >* 
the rite that is performed by these begittrdng with the 
self and ending with wealth? This b being answered: 
The body ij kis rile. 'Atman* (selO hfte Dean* IJ*® 
body. How does the body stand for the rife? Because 
It is the cause of the rite. How? For he per/ffw* 
through the body. For the man who eoniiJcn 
himself incomplete. com|Jeten«s can be attained in 
this »ay through imagination, just »s externally it 
!>.• t»-ou£bt about by having a wife and so on. There* 
f jre thn uenf.ee *ji fve faelors. and is accomplish®^ 
cniy through meditation even by one who does ^ 
perform ntes. Hut bow can it be called a sacrifice hy 
I'cL'ij tnmly conceived as having five factors? _ 
rause the externa! sacrifice too b performed throug 
anima’i anl men, and both these have five factors, 
teing connected with the five Ud-ngs di-scribed abjve. 
sc- h IS the mmd Tib b expressed by the text . J * 

• ■uma-'j s,vh as cows, have fve «nd the 

ii-.e f-.e iict.n Although taea also are ani.-aib. y' 
U--r.g .^^tcd tt ntes. they are 




SECTION V 


•T'f'WFi yiynuirij k 

«T^V?I fpC I 

gr iW^-? im aif^la *to *1 il 


at 5?Tm%Rf ^ acfi^ n 
^ ^Rfq»F5J^, ^ sragtnftafe ii 

da ’i^r II K •' 

I. That the father produced seven kinds of 
food through meditation and rites (I shall oh* 
close). One is common to all eaters. T^vo be 
apportioned to the gods. Three he designed mr 
himself. And one he gave to the animals. On 
it rests everything — what lives and what do» 
not. Why are they not exhausted, althoug 
they are always being eaten? He who kno^ 
this cause of their permanence eats food w 
Prap-ka (pre-eminence). He attains (idenUty 
with) the gods and lives on nectar. These are 
the verses. 

Ignorance has been discussed. It has been 
in that connection that an ignorant man wo P 
another god, thinking be is ditferent from himself, an 
that prompted by desire, he, identifying himself wi 
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a particular caste and order of Ufc and being regulated 
by a sense of duty, performs rites such as making 
offerings in the fire, which help the gods and others 
and make him an object of enjoyment to tlmm. And 
as all beings by their rites individually projected him 
as their object of enjoyment, so did he by his perform- 
ance of rites with five factors, such as making offerings 
in the fire, project all beings as well as the whole 
tmiverse as his objects of enjoyment. Thus everyone 
according to his meditation and rites is both the 
tnjoyer and the object of enjoyment of the whole 
universe. That is to say, everyone is alternately the 
cause as well as the effect of everyone else.* This we 
shall describe in the sechon on knowledge, the mediU- 
don on things mutually helpful (II. v ). showirig, u a 
«ep to the realisation of the umty of the self, how 
everything is the effect of everything else and helpful 
to it The universe which the ignorant man m ques- 
doa projected as his object of enjoyment through his 
meditation and rites with material ends having five 
factors, such as' making offerings in the fire, being 
divided in its entirety into seven parts as causes and 
effects, is called the seven kinds of food, being an 
object of enjoyment. Hence he is the father of these 
different kinds of food. These are the verses, Mant^ 
describing in brief these varieties of food together with 
their uses, and are called aokas for that reason. 


* Not Hira^yigarbha alone, but every being m a pirtic 
cycle who performs meditation and rites according 
tie scriptures. Ss here ^ken of as the father of all m the 
*«t cycle. 
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fij rrFTrnrjpTTT i *m:x«nj nr^rtcru* rf^* 
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I «r»i trn atawfjt* 

I iri *m mftrf^r *nr 

r’ tRt <nfe iri *ro mftrft *nj ^ i 

grn 3 Pi?fr&» 

q TOT q?T^ 5^ ffTT 5^^?5W3Pi* 

5 ^q ?Tq ^' 4 uIi;wiU i 
wiqntjw^rcwTqrfjt ?T^’iiH3»7?nn»i%{^* 
H ^T^ gsn I udnrf^^ 

3 ^ m wf^f^:, ?T fuw fim 5 mcf 

qn rBr i q^ro 5 1 

^ iic 4 udlq.H., ^ 

335^nnq{?i* ?f?r ii ^ fi 


2. ' That the fatlier produced seven kinds of 
food through meditation and rites’ means that 
the father indeed produced them tlirough medita- 
tion and rites. ‘One is common to all 
means, this food that is eaten is the common food 
of all eaters. He who adores (monopolises) 
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this food is never free from evil, for thjs is 
general food. ‘Two he apportioned to the gods ' 
means making oblations in tiie fire, and offer- 
ing presents otherwise to the gods Therefore 
people perform both these. Some, however, say. 
those two are the new and full moon sacrifices. 
Therefore one should not be engrossed with 
sacrifices for material ends. ' One he gave to 
the animals ’ — it is milk. For men and animals 
first live on milk alone. Therefore they first 
rnake a new-born babe lick clarified butter or 
suckle it. And they speak of a new-born calf as 
*iot yet eating grass. ‘ On it rests everything— 
what lives and what does not ’ means that on 
niilk indeed rests all this that lives and that does 
pot. It is said that by making offerings of milk 
in the fire for a year one conquers further death. 
One should not think like that. He who know’S 
as above conquers further death the very day 
he makes that offering, for he offers all eatable 
food to the gods. ' Why are they not exhausted, 
although they are always being eaten?' — means 
that the being (eater) is indeed the cause of their 
permanence, for he produces this food again and 
again. ' He who knows this cause of their 
permanence ' means that the being (eater) is 
tndeed the cause of their permanence, for he 
produces this food through his meditation for the 
tune being and rites. If he does not do this, it 
"ill be exhausted. ‘He eats food \rith Pratika' : 
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Vi* 

’I’nitika’ mc.in'; pre-eminence: lienee the mean- 
ing IS, prc-cminenlly. * He attains the gods and 
lives on nectar * is a 

That (he falhfr fnJueeJ SfV<» kinds of l^d 
(Arou^A mfJilahon and riUs : 'Yil' {that) b m 
atl%Ttb modifyng the vetb 'produced.' The 
'^tedh4’ and *Tapj»' here mean meditation and rito 
rwpecti\Tly. for iIkm arc the topic, and the erdmuy 
meanings nl the uorda 'Medhi' and 'Tapu' pntep' 
gcnce and auslcrity) are out of place. For rites with 
five facton. viz. the wife and to forth, were descrihed. 
and just after that, meditation, referred to by th* 
words, 'He who knows it as such,' etc, (1. iv- 
Therefore the familiar raeaninfs of the two 
'Medhi' and 'Tapas' must not be supposed here. 
Hence the meaning of the sentence is: 'The seven 
lands of food which the father produced through m 
meditation and rites, 1 shall disclose,' The last words 
should be supplied to complete the sentence. In th® 
Vedas the meaning of the Mantras, being bidden, is 
generally difficult to understand, hence the Brahma?^ 
(this text) proceeds to explain them. Now what is the 
m eanin g of ‘That the father produced seven kinds o 
food through meditation and rites'? This is bci^ 
answered. The text explains the sentence only by 
use of the particle 'hi' (indeed) signifying a well-know^ 
fact. That is to say, the meaning of this Mantra i* 


* A portion of the Vedas explaining the ilantias. "riie 
,l consist of hlantiaa and Brlhmaaas. 
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well known. The 3vords of the Mantra, 'That the 
father produced,' being of the fom of a restatement, 
it also refers to something known. Hence the 
Brahmara boldly says; The jalher inieei produced 
them through medilalioK and riles. 

Objection : How is this meaning well known? 

Reply : In the 'first place it is evident that the 
ignorant man is the father of the means, beginning 
with the wife and ending with the rites, whereby the 
worlds are aciueved as the result, and it has also been 
stated in the passage, 'Let me have a wife,’ etc. 
(!• iv. 17). There it has been said that meditation, 
which is divine w'ealth, rites and a son are the means 
whereby the father projects the worlds which are the 
risults. And what will be stated later on (I v. 16) is 
slso Well known. Hence it is right to say. 'The father 
indeed produced them through meditation and rites.’ 
Moreover, it is well known in life that desire is concern- 
ing results. And the wife and so forth have been 
stated to be objects of desire in the passage. This 
ffluch indeed is desire’ (I. iv. 17). There can be no 
in the subject-matter of the knowledge of 
Brahman (liberation), for it is the oneness of cvery- 
Hence it is implied that one’s natural* thoughts 
*^d actions, which are not according to the senptures, 
of course lead to a projection of the relative universe 
(not liberation). TMs is also proved by the fact that 
evil results ending in identity with stationary 


Tliat Is, prompted by desire which 


the product ot 
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objects, are due to sadi thoughts and actions. Bat 
the text seeks to bring out that relation of end and 
means among objects which is according to the scnp- 
tures,' for it is sought to inculcate an aversion to them 
with a view to enjoining the knowledge of Brahman. 
For since this entire gross and subtle universe is im- 
pure, transitory, consisting of ends and means, painful 
and within the category of ignorance, one gets dis- 
gusted with it. and for such a one the knowledge of 
Brahman has to be introduced. 

Now the different uses of the varieties of food are 
being stated; One is common to all eaters, is the 
wording of the Mantra. Its explanation is given by 
the words: This food is the common food of all 
eaters. What is it? This that is eaten by all beings 
daily. The father, after producing the different kinds 
of food, designed this to be the common food of all 
eaters. He who adores or is devoted to this common 
food, which being eaten sustains the life of all li^^ 
beings— adoration, as we see in life, means devotion, 
as when we say, ‘One adores a teacher,’ 'One adores 
a king,' etc.; hence the meaning is: who is chiefly 
concerned with enjoying food to prolong his existence, 
instead of performing rites to store (good) unseen 
results — such a man is never free from evil. 
the Vedic hlantia, ‘(If an ignorant man) obtains fw 
that is useless (to the gods, it is veritably bis death) 
(R. X. cxvii. 6). And the Smrtis, 'One roust 
cook only for oneself' (Mbb. XII. eexlix. $). 
eats without offering to the gods is a thief’ (0. HI- t*)* 

•The ether k:xul beie^ left out of account »* 
palfaU]. iDjurioni 
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■The kill., of . noble B«bn.an.' ^ 

mm nho eats bis food,' and » on (M VI!I 317)- 
Why is he not free f™", «">• ““ 'vhich ,s 

eaten by all ben,gs „ /«"i ^ 

ot all. And just beeaoae .1 » lood ofjdl, any 
mk> \ ihut IS out into the mouth is seen to be painful 
rirtor e«one e.gedy .ap«a d», it .all be 
his Therefore it is impossible even to eat naaont 
.„ir. to Others. The Smtti too says. Since 
SrS ol men (abide m food, it is a greater sin not 
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objects, are due to sudi thoughts and actions. But 
the text seelis to bring out that reJation of end and 
means among objects which is according to the scrip- 
tures,* for it is sought to incuicate an aversion to them 
with a view to enjoining the knowledge of Brahman. 
For since this entire gross and subtle universe is im- 
pure, transitory, consisting of ends and means, painful 
and within the category of ignorance, one gets dis- 
gusted with it, and for such a one the knowledge of 
Brahman has to be introduced. 

Now the different uses of the varieties of food are 
being stated: Ona is common to all eaters, is the 
wording of the Mantra. Its explanation is given by 
the words: This food is the common food of 
caters. What is it? This that is eaten by all being* 
daily. The father, after producing the different kinds 
of food, designed this to be the common food of aii 
eaters. He who adores or is devoted to this common 
food, which being eaten sustains the life of all living 
beings— adoration, as we see in life, means devotion, 
as when we say, ‘One adores a teacher,' 'One adores 
a king,' etc.; heooe the rocantog is; who is chiefly 
concerned wth enjoying food to prolong his existence, 
instead of perfonning riles to store (good) unseen 
results — such a man is never free from evil. Compare 
the Vedic Mantra. ‘(If an Ignorant man) obtains tood 
that is useless (to the gods, it is veritably bis death) 
(1^ X. cxvii. 6). And the Sm^tis. 'One must not 
cook only for oneself' f5fbb. XII. ccxlix. j), 'He who 
eats without offering to the gods is a thief' (C. III. **)• 

• The ether kind beiog left fiut of aeeouat *» bell’s 
pafpitff io/oriwj. 
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‘The killer of a coble Brahman* wipes (his sin) in the 
ffiaa who eats lus food,* and so on (M. VIII. 3^7)- 
Why is he not free from evil? For this food which is 
eaten by all beings is general food, the common property 
of all. And just because it is the food of all. any 
morsel that is put into the mouth is seen to be painful 
to others, for everyone eagerly expects that it will be 
bis. Therefore it is impossible even to eat without 
causing pain to others. The Smyti too says, Since 
the sins of men (abide in food, it is a greater sin not 
to share it with others).' 

Some say that it refers to the food called VaKva* 
^4. which is daily offered (in the fire) by bouse* 
holders for the beasts etc. This is wTong. for this 
puticular food is not obscr.-ed to be common to all 
Mters like that which is eaten by all creatures. Nor 
does the specification, ‘This that is eaten,’ agree with 
it. Besides, as this food known as Vaifvadcva is 
included in that eaten by all creatures, the latter kind 
of food, which is also eaten outcasts, dogs, etc., 
should be understood, for we sec that there is this kind 
of food over and above that known as Vaifvadeva. 
With regard to it the specification, 'This that is 
oaten,' is appropriate. If the words 'common to all 
waters’ do not mean this food, it will give rise to a 
suspicion that it was not produced and apportioned 
hy the father. But there is unanimity on the point 
that all kinds of food wxro produced and apportioned 
hy him. Besides it is not right that one performing 

* The eomaontr tneaoiDE ot tie word ‘BhrOea ts • 
tata*. 
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the scriptural rite called VaBvadeva should not be free 
from evils. And it has not been forbidden. Nor is 
it a naturally hateful type of work like fishing, for 
instance, for decent people practise it, and the Sruti 
says that sin accrues from its non-pcrforrnancc. But 
in the other ease there is the possibility of sin, for the 
Vcdic Mantra says, 'I eat that person as food who 
eats food {without giving part of it to others)' (Tai. 
III. X. 6). 

Tuio he apportioned to the gods, is the wording 
of the Mantra. Which are the two kinds of food t^t 
he produced and apportioned to the gods? ilakmg 
oblations in the fire, and offering presents otherwise to 
the gods after finishing the former. Because the father 
distributed these two kinds of food to the gods, there- 
fore to this day householders at the proper time per- 
form both these, make oblations in the fire, thintog 
that they are offering that food to the gods, and after 
that offer them presents. Some, however, say that 
the two kinds of food the father gave to the gods ^ 
not the above two ofleriDgs, but the new and /« 
moon sacrifices. The first view holds that Ihe atove 
two offerings are meant, for the Sruti mentions 
{food and offering) as two, and those offerings are ve^ 
weU known. (This is rebutted as follows:) Althougn 
the number is all right with regard to those bvo offer- 
ings, still the fact that the new and full moon saenpew 

which too are mentioned by the Sruti — are the oo 

of the gods, is better known, being revealed by o 
Mantras. Besides, when the choice lies ^ 

principal and a subordinate object {denoted by 
same word), the preference goes to the former. ow 
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Ihe new and full moon sacrifices are more important 
tlian the above two offerings. Ifcncc it is proper to 
conclude that they alone arc meant by the words, 'Two 
he apportioned to the gods.' Because these two kinds 
of food, the new and lull moon sacrifices, were set 
apart by the father for the gods, therefore, to keep 
them intact for the gods, one should not be engrossed 
vilh sacrifices for material ends. The word ‘Isti’ here 
means •Kimjxsti,' sacrifices with material ends. This 
is well known from the Satapatha Brahmana (I. ill. 
3. lo). From the use of a suffix denoting habit we 
understand that one most not be primarily engrossed 
with the performance of these sacrifices tilth material 
ends.* 

One he gave to the animats. What is that one food 
wldch the father gave to the animalsl It is milk. 
How are we to knoiv that the animals are the owners 
of it? This is being explained: For men and animals 
first live on milk alone. It must be their food, for how 
else would they systematically live on that first? How 
do they live on it first? Because men and animals to 
this day live on that food, just as the father appor- 
tioned it in the beginning. Therefore men of the 
upper three castes make a new-born babe lick clarified 
butter, in contact with gold, in the post-natal cere- 
mony, or, i.e. afterwards, suckle it. The other castes 
(who do not have tlus ceremony) do whichever is 
practicable. In the case of animals other than men, 
they only suckle the young one. And they speak of 
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«hfn the father rto^wti^S ^ 

d;itnbHt«l them to diffemtt RTouri of fatm. l^T 
have liecn catmt: thov IikhI*. for they- h« on *”*• 
And they onght t.i be exhaostcl. «ncc ‘■'fOlh*"? 
is made must wear out- H'll they are not "in 
for we see the universe remain-, intact. So there ra^ 
be a cau'c for their permanence, tlence the ques w • 
'WTiy arc they not exhausted?* It is * 

follo"-s: The bang it indeed Ike eaute of lhar fa- 
manence. Just as in the bcBinning the father was 
producer of the difrerent kinds of food through ^ 
meditation and ntos with fiw factors such « 
and their eater too, so those to whom he gave the f 



cpff-<D«rR4vv-*K.'i 


* 5*1 

although they are their eaten, arc their fathers as well, 
for they pr^ucc ih^-tlitflugh their mcditaVion and 
rites. This is cTpres'(^4^^oU<|«5j ♦The being who 
cats the foods is ln<lPed»lhe*eaiisc of their permanence. 
How? This is being explaini^: For he products this 
food of seven kinds that is eaten, consisting of the body 
and organs, actions and results. flgaiH otid again 
flirougA his •neditation for the lime betttg end ntes, 
i.e. the efforts of his speech, mind and body. If he 
does not da fAir, not produce for a moment the scs-cn 
kinds of food menUoned above through his meditation 
and rites, it teoufd he exhausted, or dnished, being 
continuously eaten. Therefore just as the being is 
continuously eating the foods, he is also creating them 
according to his meditation and nirs, Hence the 
being b the cause of their permanence by continuously 
creadng them. That is to say. for this reason the foo^ 
are not exhausted although they are being eaten. 
Therefore the whole uni\crse consisting of a series of 
meditations and rites, means and ends, actions and 
results— although, being held toother by a stream of 
work and impresrions of uinumerablc beings in com- 
bination, it is tranrioit. impure, flimsy, resembling a 
flowing river or a burning lamp, flimsy like a banana 
stalk, and comparable to foam, illusion, a minge, a 
dream, and so on — appears nevertheless to those who 
have identified themsefves with it, to be undecaying, 
eternal and full of substance. Hence for stimulating 
our renunciation the text says, 'He produces this food 
through his meditation for the rime being and ntes. 
If he does not do this, it will be exhausted,' for from 
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the Second chapter the knowledge of Brahman has to 
be inculcated for those who arc disgusted with this 
universe. 

Although three kinds of food arc yet to be de- 
scribed, still taking them as already explained along 
with the previous ones, the result of knowing these as 
they arc, is being summed up: He vho linoiss this 
cause of their permanence as described above, means 
that the betng (eater) is indeed the cause of their fer- 
inanence, for he produces this food through his medita- 
tion for the time being and ntes. If he does not do 
this, it will be exhausted. He eats food with PraCika 
ii being o.xplained; 'Prafika' means pre-eminence: 
hence the meaning is, pre-eminently. He wbo knows 
that the being who is the father of the diflerent kinds 
of food is the cause of their permanence, pre-eminently 
eats food and never becomes a subsidiary part of it. 
Unlike an ignorant roan, this sage, being the self of the 
foods, becomes only their eater, but never a food, 
attains the gods, is identified witli the gods, and hi'cs 
on nectar: This statement ij a eulogy ; there is no new 
meaning in it. 

Jpfl pra 

5 ‘aiTJigjjjtr ‘stsrannr 

1 tRUTr f^Rrf^c5ir 

'JI'T 5 2^3 

*i*rerT 'ksj i 
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qry^n tpfftro srrrnrn ii ^ n 

3. * Three he designed for himself ’ means: 
The mind, the organ of speech and the vital 
force; these he designed for himself. (They 
say). 'I \\*as absent-minded, I did not see it-' 
'I vas absent-minded. I did not hear it,’ It is 
through tlic mind that one sees and hears- 
Desire, resolve, doubt, faith, uant of faith, 
steadiness, unsteadiness, shame, intelligence and 
fear — all these arc but the mind. Even if one is 
touched from behind, one knows it through the 
mind; iherelore (flic mmd c.xists). And any 
kind of sound is but the organ of speech, for it 
sers'cs to determine a thing, but it cannot itself 
be revealed. Prana, Apana, Vyana, Udana, 
Samana and Ana — all these are but the vital 
force. This body is identihod with these — with 
the organ of speech, the mind and the vital force. 

The tlsiee kinds ot food — icsnlts oi ntes with five 
factors— which have been spoken of, being effects and 
cxtenai'e in scope, were kept separate from the previ- 
ous ones. The succeeding portion up to the end of 
this section b devoted to die explanation of them. 
What is the meaning of, TAw he designed for him- 
self ? It means : The Ike organ of speech and 

vital force are the three kinds of food ; these the father, 
after producing them at the beginning of the cycle. 
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_al{ ifcese, all such, arr 6Mt th< mtttd. They arc {oms 
of the mind or tlw inlernil orpin Another reason for 
the existence of the mind is being slated • Hocauso even 
ij one II touched bj' anybody /rt>»i hekind invisibly, 
one knffss it distinctly, that this is a touch of the hand, 
or that this is a touch of the knee, tkerelore the internal 
organ called rmnd exists If there is no mind to distin- 
guish them, how can the skin alone do this? That 
which helps us to distinguish between perceptions is 
the mind. 

The mind then exists, and its nature too has been 
known. Three kinds of food, which are the results of 
rit«. N-iz. the mmd. the organ of speerh and the vital 
force, were sought to be explained here in their divi- 
sions according (0 the body, the elements and the gods. 
Of these, only the mind, out of the group consisting of 
the organ of speech, the mind and the xital force as 
relating to the body, has been explained. Now the 
organ of speech is to be described. Hence the text 
says: And any kind of sound in the world, whether 
It IS of the articulate kind uttered bv creatures with 
the help of the palate etc., or it is of the other kind 
produced by muscal instruments or clouds etc., i« but 
the organ of speech So the nature of the organ of 
speech has been stated. Now its function is being 
described : For it, the organ of speech, serves to deter- 
mine or reveal a thing, but it cannot itself be revealed, 
like things ; it only reveals them, for it is self-lummous 
like a lamp etc. The ligbt of a lamp and so forth is 
not of course revealed by azMtber light. Similarly the 
organ of speech only reveals things, but cannot itself 
be revealed by irfhers (of the same category) Thus 
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the ftnili avoids a rfgresiiti i» infinilum by saying, ‘U 
cannot itself be revealed.' That t* to say, the very 
function of the organ of speech h to revTal. 

Now the vital force is being described; Prana, 
the function of which is connected with the heart and 
is capable of moving to the mouth and nostrils, so 
called because it moves forward. Apuna, which func- 
tions below the heart and extends up to the navel ; it 
is called Ap.ina, because it helps excretion. Vyana, 
that which regulates the Prana and Apana and is the 
nexus between tliem, as also the cause of actions 
requiring strength Vdana, that which causes nutri- 
tion, rising up, and so on : it extends from the sole of 
the feet to the head and functions upwards. Samina. 
so called because of assimilating what we eat and 
drink ; it has its seat in the belly and helps the diges- 
tion of food. Ana is the generalisation of these partic- 
ular functions and is concerned with the general activ- 
ities of the body. Thus all these functions^ of the 
Prana and the rest, as described above, are but the 
vital joTce (Prana). 

The Prana, which means the Ana (general nerve 
function) in the body with particular functions, has 
been described. And its activify also has been ex- 
plained by a reference to its different functions. So 
the three kinds of food called the mind, the organ of 
speech and the vital force as idating to the body, have 
been explained. Identified seith these, i.e. their modi- 
fications, or composed of the mind, speech and vita 
force of Hiranyagarbha — what is it? this body in 
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It is accfpted as thrir scH by ignorant people. That 
whicli has been described in a general way as 'identi- 
fied with these,' is being elucidated b>’ the specification 
MifA Ihe organ 0/ sf-erck. the mind and the vtlal jorce. 

The manifestations of those foods belonging to 
Hiranj-agarbha as they relate to tlic elements arc being 
ile^cribcd 

I QFttntx 
n ii 

4. These arc the three worlds. The organ 
of spccdi is this world (the earth), the mind is 
the sky, and the \ntal lorcc ts that world 
(heaven). 

These, the o^an of speech, the mind and the vital 
farce, are the three teorlds called the earth, sky and 
heaven. This is being specified r/i« organ of speech 
is this vorlj, the mind is the sky. and Ih; vital force 
i» that tcorld. 

sfrft ttci rr?i , nnin 

H H u 

5. These are the three \'edas. The organ 
of speech is the Rg-Veda, the mind is the Yajur- 
^’eda and the vital force the Sama-Veda. 

t^q j jw: 

fete:, irn^ft 
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6. These are the gods, the Manes and men. 
The organ of speech is the gods, the mind the 
Manes, and the vital force men. 

Hioi fiRrr. mg'idi* 

arn: snn )] vs h 

7. These arc the father, mother and child. 
The mind is the father, the organ of speech the 
mother, and the \ital force the child. 

Similarly these are the three Vedas, etc. These 
sentences arc all easy 

f^fjyuryjtRRiraila tttj \ fsrartf 
ftwRn I tntR u < B 

8. These arc what is known, what It Is 
desirable to know, and what is unknown. What- 
ever is known is a form of the organ of speech, 
for it is the knower. The organ of speech 
protects him (who knows this) by becoming that 
(which is known). 

rtieje are vhat it knoieit, vhal it it deiiraf'U 
A«o», and vhat u unkaovn. This u beinR ipecifieJ- 
M'kateier ii el«uty knovn it a form of tke prga» ®/ 
ifeeck. The Srud Mself gives the reason : for tl is 
kwyjer. txnng self-Iununoin. flow can t!iat be other 
than t kno*rf whkrb brings tn light other objects ** 
*i!l} It »ia be stated later on. Through the orgsn 
ot speech. O Emperor, a frierw! is known ' (I\. 1 *) 
He who knows the portxuiars 0/ the organ cl ipe«' 
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gets the following result: Tfce organ of speech fro- 
tects him who knows its manifestations as given above, 
by becoming that which is known. That is, it becomes 
his food, or object of enjoyment, in that form. 

. JR II t n 

9. Whatever it is desirable to know is a form 
of the mind, for the mind is what it is desirable 
to know. The mmd protects him (who knows 
this) by becoming that (which it is desirable to 
know). 

Similarly, whatever tt is desirable clearly to knovf 
is a form of the mini, for the mini, since it takes the 
form of a doubt (considers the pros and cons of a 
thing), is what if is desirable to know. As before, he 
who knows the manifestations of the mind gets the 
following result. The tmnd frrolects Sim by becoming 
that which it is desirable to know, 1 e it becomes his 
food in that form. 

ui’iiw djtH., aroft gif^irra: { 
um a g iioi r -jfd ii n 

10. Whatever is unknown is a form of the 
vital force, for the vital force is what is unknown. 
The vital force protects him (who knows this) by 
becoming that (whidi is unknown). 

Likewise whatever is completely imbnotcn. and 
not c\'cn suspected, u « form of the vital force, for 
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the Vital force u vhat it unknoten, as the Sruti speaks 
of it as undefined (Ch. II. xxii. i). Since the organ 
of speech, the mind and the vital force have been 
divided into the forms of what is knowi, what it is 
desirable to know, and wlial k unknown,* the state- 
ments, ‘ These arc the three worlds, ’ and so on, are to 
be accepted solely on the authority of the Sruti. Since 
wo see these three forms, vii. what is known, etc., are 
applicable to everything, it is from the statement of the 
Sruti that wo arc to understand that the meditation is 
to be confined to the particular objects as indicated. 
The vital force protects hm by becoming that, f.e. 
becomes his food in the form of what is unknown, We 
often see that teachers and parents, for instance, help 
their pupils and (very young) children, barely suspect- 
ed by or unknown to them. Similarly the mind and 
vital force can be the food of the sage, barely suspected 
by and unknown to him (respectively). 

The mani/esfations of the organ of speech, the 
mind and the vital force relating to the elements have 
been described. The following (three) paragraphs deal 
with their manifestations relating to the gods: 

anippwfrf: 11 KK n 

II. The earth is the body of that organ ^ 
speech, and this fire is its luminous organ. And 

* This is a wider cUssification induding aU the previous 
ones menlioned in paragraphs 4 to 7, and involving a cross- 
division Nevertheless »e are to tale them as they 
the Sruti recommends them tor meditation. 
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as far as the organ of speech extends, so far 
extends the earth and so fat does this fire. 

The earth ii ike body, or the external container, 
of that organ of speech nhkh has been spoken of as 
the food of fliranyagarbha, and this terrestrial fire ts 
its luminous organ, the content of the earth. The vocal 
organ of Hiranyagaibha has two forms One is the 
effect (body), the container and non-luminous: the 
other is the instrument (organ), the content and 
luminous. Both these, the earth and fire, arc but the 
vocal organ of Hiranyagarbha And as far as the 
organ of speech in its twofold aspect relating to the 
body and the ctcroents extends, so far tbrongbout 
extends the earth, the effect, as its container, and so 
far iott ifiia fire, sshkh is the content and the instru- 
ment, pervading the earth in its luminous form. The 
rest is similar. 

*PRTl 1 

JR:, Ott, \ ^ fwur 

g udiH i fRT: nrJTtrstrra ? 
fethrt $ \ IH^ ji 

12 . Heaven is the body of this mind, and 
that sun is its luminous organ. And as far as the 
mind c.xtends, so far extends heaven, and so far 
docs that sun. The two were united, and from 
that the vit.ll force emanated. It is the Supreme 
Lord.* It is without a ru-al. A second being is 
indeed a rival. He "ho knows it as such has 
no rival. 

I Tlili ii mU *t>» pBfIW tj 0>rJiUtk..fi 



nn/r^DANAyVAKA VPA^/ISAD 


[i.i » 


aai 


Heaven is the body, Ihe effect, the container, of 
this fnind that lias already been spoken of as the food 
of Hiranyagarbha, and that sun is its iuminous organ, 
the content. And as far as the mind in its aspect 
relating to the body or the element* extends, so far 
carfcnrfj heaven, sthich U the container of the mind, 
the luminous organ, and so far Joes that sun, which 
is the luminous organ and Ihe content. The too. fire 
and the sun, which arc the forms of the organ of speech 
and the mind relating to the gods, the mother and 
father, were united, betKccn the two halves of the 
cosmic shell (heaven and earth), the one resolving to 
do the function of generation belonging to the father, 
the mind, or the sun, and the other that of manifesta- 
tion belonging to the mother, the organ of speech, or 
fire. And from that union the vtlat force, or Vayu* 
emanated, to function as vibration, It, that which 
emanated, is the Supreme Lord, and not only that 
but it is also without a rival. What is a rival? A 
second being, appearing as an adversary. iJ called a 
rival. Hence the organ of speech and the mind, 
although they are difierent entities (from the vital 
force), never become its rivals, both being subordinate 
to the vital force (on the cosmic plane) as in the body. 
Incidentally, the resalt of meditation on this absence 
of rivalry is as follows: He, the sage, who knows it. 
the vital force, as such, as being without a rival, has 
no rival. 

stnn:, g Rcq airo:. ^ 

» The cosmic aspect of the vital force, symbolised by air. 
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13. Water ^l>c.bodjVDi^s vital foirc, and 
that moon is its luminous organ. And as far as 
the vital force extends, so far extends water, and 
so far does that moon. These arc all equal, and 
all infinite. He who meditates upon lliese as 
finite wins a finite world, but he who meditates 
upon these as infinite wins an infinite world. 


Wattf is the body, the effect, the container of the 
organs, of this i-iutl force that is the food of Hirat^y^* 
gubha, not ot the N-ital Iotcc that has just been 
described as the child, end that moon is its fttminOMS 
er|e>i, as before. And as far as the ntol force in its 
aspects relating to the body etc extends, so far extends 
vaier. and so far does that moon, the content of the 
water, the organ, wluch in its aspects relating to the 
body and the elements pcr\-ades the water. So these 
arc the three kinds of food, called the organ of speech, 
the mind, and the vital force, which were produced by 
the father through rites with five factors. And the 
whole universe in its aspects relating to the body and 
the elements b pervaded these. There is nothing 
besides these, either of the nature of an effect or an 
instrument (body or organ), and Hiranyagaibha b the 
sum of these. These, the oigan of speech, the mind, 
and the vital force, are all equal in extensity — pervade 
whatever concerns the a nima te world in ib aspects 
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relating to the body and the elements, and for this 
very reason they are inpnite, for they last as long as 
the relative universe. Surely we do not know of an}» 
relative universe apart from the bodies and organs. 
And it has been stated (pars. H-13) that speech, mind 
and the vital force consist of the body and organs. He 
vko, whoever, meditates upon these — which are a part 
and parcel of Hiranyagarbha — in their aspect relating 
to the body or the elements, as finite, teins a finite 
world — a result which is commensurate with that medi- 
tation. That IS, he is bom as finite, not as one with 
these. But he xrho meditates ufion these as infinite. 
as consisting of the universe, a pan and parcel of all 
beings, and unlimited, tniis an infinite world. 

It has been said that the father, after produrin? 
w\Tn kinds of food through rites with five factors, 
designed three of them for himself. These, the results 
of tho^e ntes, have been espiained. N’ow how are 
these the results of those ntes? This is being answeredt 
Because those three kinds of food also, we find, hs'c 
fiw factors, for wealth and ntes can also be includfl 
in them Of them, the earth and fire, as h-is bem 
erplair.ed. arc the mother, heat'en and the »im are the 
father. anJ the sslaJ force (Vaj-u). which is bilwecn 
these two. IS the child. In order to stiow how wei.'th 
and ntes tan be included in them the nest tw® 
paragraphs are being introduced. 

n *n •znTi’riX’f 
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9v5roT eras STcRtf^^ ; 

STTonjtts Jinij *1 f«rf^3^n?T, 8?fti 
lawr »^5i ^?RirtTr arqf^c^ it ii 

14. This Prajapati (Hiratiyagarbha) has 
sixteen digits and is represented by the year. 
The nights (and days) are his fifteen digits, and 
the constant one is his sixteenth digit. He (as 
the moon) is filled as well as wasted by the 
nights (and days). Through this sixteenth digit 
he permeates all these living beings on the new- 
moon night and rises (he next morning. There- 
fore'on this night one should not take the life of 
living beings, not even of a chameleon, in adora- 
tion of this deity alone. 

This PrajafaU consisbn" of the three kinds of 
food, who is under consideration, is being particularly 
described as the year. He has sixteen digits or mem- 
. bers and is represented by the year, consists of the 
year, or is Time. The nights and the days, i e. the 
lunar days, are the fiiUen digits of this Prajapati con- 
sisting of time, and the constant one, which is ever the 
same, is his sixteenth digit. He is filled as well as 
wasted by the nights, the lunar days, called the digits. 
In the bright fortnight the Prajapati who is the moon 
is filled by the lunar days beginning with the first, 
through the gradual increase of digits, i.e. waxes, till 

15 
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be attains the fulness of hk otb on the full-mooa night, 
and is also wasted by them in the dark fortnight 
through the gradual decrease of digits, till only the 
constant agit is left on the new-moon night. Throutk 
tk,s abiang sixteenth Ag.! caUed the constant one. he. 
U.. Pnjapati who fa Time, to 

b,wgs by meoo. o! the .voter Ihry dnrk and the he ta 
they eot-pervodee them in these two f 

nno-meoo .ligU stoyine there ovenoght, nsrs 
next morning, joined to the second agit. 

Thus that Pta|ipati eonsist, of 
Heaven and the sun a, weU as mmd 
Ute ranh and te as well as the "f” ^ 

his wile, the mother : the vital lotce is their child , 
taar da>s. or digits. - -aUti 
and doorrasc liko it : and the (act 
which ate divisions ol time. oh ^ 

amverse i. the nte. Thus this 1^1^“-“ “ 
emerges as the msult ol rite, with . 

is quite in accordance wth ajth, 

wii. so that 1 may be bom. .And let ^ „ 

K. .that I may peilorm ntm (I. '"j 

accepted prinaple in life that the e . 

S with the caose. Iteeam. thfa 
ateJes m bet coosCmt digit »l 

ip-s rtrfe'i f» cn rWi nf* moon o*'’ * 

late the I,/< «/ top. mt , iJW 

e/ . rWto, Wturh fa na.am^y 
b). [Wpir, because the veiy sight ol fa | .j 

SJ^iv tfak . 

Ir/ the cLctaa. ' One oast not kill any w 
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he allaiiu the of hU otb on the fon-rnwj n:;i 

and aim wattnl 1^* them In the dirk 
tlirniiRl) ihr i^radinl decfraie of dipU, till crJy tJ 
constant digit t< left on the tiew-moon right. T^'^t 
Ihf abulini; iixUrnth difit c.itlcd the conibnt ow. 
the IVaj.tp.iti whn i« Time. fftmeaUi all AVi* 
bfingi bj’ means of the water they drink and the terl 
they cat — penaJej them In these two forms— c* 1* 
nem-oiooN wgAt and, sfajing there ostirught, 
next mornxng, toined to ihe second digit. 

Thus that t^japali consists of ftw fadon 
Heaven and the sun as well as mind are the 
the earth and fire as well as the organ of speed ^ 
his wife, the mother ; the vital force b their chila » 
lunar daj-s, or digits, arc wealth, for they 
and decrease like It ; and the fact that ^ 
which are divbions of time, cause changes » 
universe is the rile. Thus this Praj5pati..a3 a « ■ 
emerges as the result of rites with five factors, w ^ 
is quite in accordance with his desire, 'Let ^'Ith 
wife, so that 1 may be bom. And let me have ^ 
so .that I may perform rites ’ (I. iv. l?); 
accepted- principle in life that the effect is c® ^ 
surate with the cause. Because this moon on ^ 
abides in her constant digit permeating all 
ings, therejere on this new-mooa ««gA< o«' s ® 
take the life of liwng beings, not kM them. 
of a chameleon, winch is naturally vicious and 
by people, because the very sight of it is 
One may ask ; Is not the killing of animals to 
by the dictum, ' One must not kill any ani® 
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between them? This is being explained: Wealth such 
as cattle constitutes the fifteen digits of this man who 
knows as above, for it increases and decreases, and it 
aids the performance of ntes. To contribute to to 
completeness, the body is the sixteenth digit of this 
sage, corresponding to the constant digit (of the moon). 
Like the moon he ii filled as aell as wasted by wealth. 
This is a familiar thing in cwiyday life. This stands 
for a nave, is fit to be such. WTiat is it? This body. 
And wealth is the felloe, stands for the external out- 
fit. like the spokes and felloes of a wheel. TheTefors 
even if a man loses everything, suffers that affliction. 
but he himself, corresponding to the nave of a whff . 
lives, people say that he has only tost his ovtM, been 
deprived of his outer trappings, like a wheel losing n 
spokes and felloes. That is to say. if he « J* 
again grows by means of wealth, corresponding to 
spokes and felloes. 


Thus it has been explained how a man by 
performance of rites with five factors 
meditation, the divine wealth, becomes the Praj P* 
consisting of the three kinds of food. And it has a 
been said that wealth such as the wife stands 
outfit. In the previous portion it has only been n 
in a general way that sons, ntes and meditation 
to the attainment of the wodds. bat not that t ere 
a s-ery definite relation between them and those res 
TLis relation between the means such as the son 
partkuUr results has to be stated. Hence 
-•wing paragraph : 
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^ l^^ \ ti3oj?5^«r 5^5, »n!^ 

«r^ j i fi^ qn t 

^ ^Psni^:,WJirf5!na^«f5« \i K\ W 

i6. There arc indeed three worlda, the 
world of men, the world of tlie Jiancs and the 
%vorld of the godi. This world of men is to be 
won through the son alone, and by no other rite; 
the world of the Manes through rites; and the 
world of the gods through meditation. The 
world of the gods is the best of the worlds. 
Therefore they praise meditation. 

The word ‘Atha* is intioduclory. Thtre ere 
indeeii three teorlds attainable by means mentioned in 
the scriptum. neither more nor less— 'Indeed' is 
intensive — Which arc they? The world of men, the 
world of the Hanes and the world of the gods. Of 
these. Mi's world of men is to be won or attained 
iliroH^h the son alone as means, onii by no other rile, 
nor meditation. The last, tno words are nnderstood. 
How this WDiid is to be won through the son we shall 
explain later on. The world of the Manes through 
rstes alone such as the Agiuhotra, neither throngh the 
son nor through meditation. And the world of the 
gods through medilation, neither through the son nor 
through rites. The world of t&e gods is IJie best of the 
three worlds. Therefore they praise meditation, as 
being the means of attaining it. 

anira: gqin^, esf 
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l)cfwfTn them? This J< Irtrg uptained: llVa/M *3fJi 
as cattle cnn\fiiutf% tlM* fifUen of IhU min "fm 

knows as above, for it inerntes and dcrfcasrt. fd ** 
aids the performance of nlfs. To contribute to 1» 
completeness, Ikf. boJy is the titUenlk dipi cl lbs 
sage, corresponding to the constant diot (of the cw»)- 
Like the moon he ii filteJ as vtll as vasUd by 
This IS a f.amtliar thing in esTryday life. This s'-J^ds 
/or « iKjye. is fit to be such. \Vhat is it? This to/y- 
Atid srealih is the felloe, stands for the external (®f- 
fif. like the spokes and felloes of a wheel. Tkeri^^ 
even 1/ a man loses et'erylking, suffers that 
inf he himself, corresponding to the nave of a wbf^' 
lives, people say that he has only lost his evtfih 
deprived of his outer trappings, like a wheel losit>5^ 
spokes and felloes. That is to say, if he is *!*'■*’ 
again grows by means of wealth, eorrespeading to tw 
spokes and fcUoes. 


Thus it has been explained hosv a man by 
performance of rites with five factors combined 
meditation, the divine wealth, becomes the Prajif® 
consisting of the three kinds of food. And it has 
been said that wealth snidi as the wife stands for 
outfit. In the previous portion it has only 
in a general way that sons, rites and 
to the attainment of the worlds, but not 
a very definite relation behveen them ’ 

This relation between the means such 
the particular results has to be 
following paragraph ; 
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i6. There arc indeed three worlds, the 
\vorld of men, the world of tlie Manes and the 
world of the gods. This world of men is to be 
won through the son alone, and by no other rite; 
the world of the Manes through rites; and the 
world of the gods through meditation. The 
world of the gods is the best of the worlds. 
Therefore they praise meditation. 

The word ‘Atha’ i$ introductory. Thrre are 
indeed three teorlds attainable by means mentioned in 
the scriptures, neither more nor less — ’Indeed' is 

intensive ^Which are they’ The world of men. the 

world of the ilanex and the world of the gods. Of 
these, thii world of men is to be won or attained 
through the son atone as means, and by no other rite, 
nor meditation. The last two words are vmderslood. 
How this world is to be won through the son we shall 
explain later on. The world of the Slanes through 
fttes alone such as the Agnihotra. neither through the 
son nor through meditatioD. And the world of the 
gods through meditation, ndther through the son nor 
through rites. The world of the gods is the best of the 
three worlds. Therefore they praise meditation, as 
being the means of attaining it. 

snudt ?hrfe:— 3?mr5, 
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fTWc^ 3 * ^H:iRn2 psVpmis:, 3Wt^^W3?TOfa 1 s 
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17 . Now therefore the entrusting: ^Vhen a 
man thinks he wUl die, he says to his son. xou 
are Brahman, you are the sacrifice, and you are 
the world.' The son replies. T 
I am the sacrifice, and- 1 am the world. I 
father thinks:) ‘Whatever is 
unified in the word “Brahman. ™ .;5 
sacrifices there are, are all unified in me u 
“ sacrifice. “ And whatever worlds there 
are all unified in the word “ Avorld. 

(the duties of a householder) is indeed this 
He. being all this, will protect me from (the ti» 
of) this world. ' Therefore ftey sp®^H .ia 
educated son as being conducive to the , 
Hence (a father) teaches his son. \^en a fatn 
who knows as above departs from this wo > 
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penetrates his son together with the organ of 
speech, the mind and the vital force. Should 
anything be left undone by him through any slip 
the son exonerates him from all that. Therefore 
he is called a son. The father lives in this world 
through the son. Divine and immortal speech, 
mind and vital force permeate him. 

Thus the three means called the son, tite and 
meditation have been connected with their respective 
results, the three worlds. A wife, being an aid to the 
obtaining of a son and the performance of rites, is not 
a separate means, and has therefore not been separate- 
ly mtctioned. Wealth too. being an aid to the per- 
formance of rites, is not a separate means. It Is a 
well'knovi-n fact that meditation and rites lead to the 
winning of the worlds by merely coming into existence. 
But one does not know how a son, not being of the 
nature of an activity, can help to win them. This 
has to be explained. Now therefore follows the 
enlrvsiing. This is the name of the rite wluch is going 
to be described. It b called 'entrusting,' because a 
father in this manner entrusts his own duties to his 
son. ^Vheu should thb be done? This b being 
stated : When a man, a father, on account of some 
omen or otherwise, thinks he teill die, he says to his 
Son, calling him, "You are Brahman, you are the 
sacrifice, and you are the world.’ The son, thus 
addressed, replies, ’ 1 am Brahman, / am the sacrifice, 
and I am the world. * Having already been instructed, 
he knows what to do ; so he says these three sentences. 
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Thinking the meaning of these sentences to be 
hidden, the Sruf proceeds to explain them. li'ksUvfr 
IS studied has been or ronains to be studied, is t'd 
unified in Ike trord 'Brahman.' That is, let the study 
of the Vedas which so long was my duty, be hence“ 
forth done by you, for you are Brahman. Similarly 
irhatever sacrifices there are, that were to be performed 
by roc. whether 1 hast performed them or not, are 
unified in Ike leord 'sacrifice ' That is. let whatever 
sacnhccs 1 used to perform, be henceforth performed 
by' you. for you axe the sacnfke. And vhaltver 
tfOrWi there are, that were to tx* won by me, whether 
1 ha^e won th'-m or not. are aU unified in Ike lecrd 
'vorld.' Heaceforth you should wm them, for 
are the world From now on I entrust W you the 
tevilse which was mine of dutifully undertaking study. 
UcriLcrs and tl.e con<iuest of the worlds, and I am 
freed from the resohe concerning these ties of duty- 
All this t!.e son acrepted as it was, having been k*' 
stru<trd to tlut effect 

rhi* intcntn-n <■( the fatfar. the Anti 
W)-» .Hi rill, the wh«le duty *-1 a hnusehiild.T. ii 
indeed Jill vu that be must study the Win. 

sacri£.es amj win the wnrldi Ife. bung 
lt.$ tile:.; all rf_i l>ad of m.ir f'T ne and putting i« 
SI ird.' fr-?rect me /ri/wi Inn lenrtj The p*d 

tirae hjs ts'en ewd m the s<r.se rf t.he fuMfc. there 
{*■£-_' t , n-s’fM-'t a atr^.t n Vein flerause 
a vv. whM IS t'.js tri~-ed will free fct* father from Ihrs 
wevid, le trom t‘.e t^n of daty on ear*h, Ikereforr 
F.'a'v'.i'-j-. tpeak cl an tiaeatei *o« «» bemf tan- 
dnevn n the trvrii t.» ia'l-ef lime* a tifhev 
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teaches his sots, hoping he Bill be conducive to his 
attainment of the world. When a father who knows 
as above, who has entrusted resolve about his 
duties to his son, departs from this world, he pene- 
trates or pervades kis son together with the organ of 
speech, the mind and ike vital force, which are under 
con^deration. Owing to the cessation of the cause 
(false notion etc.) which limited them to the body, the 
father's organ of speech, mind and vital force pervade 
everything in their cosmic form as the earth, Are and 
so on, like the light of a lamp within a ]ar when the 
latter is broken. The father too pervades everything 
along with them, for he' is identified with the organ 
of speech, the mind and the vital forte. He thinks, 'I 
am the itvfmite organ of speech, mind and vital force, 
whose manifestations have various aspects such as 
that Riatiog to (he body ’ Therefore it has been 
rightly said, ' He penetrates his son together with the 
organ of speech, the mind and the vital force, ' for he 
follows these. He becomes the self of all mcluding the 
son. The idea is this : A father who has a son 
instructed in this way remains in this very world as 
that son ; that is, he should not be considered to be 
dead. Witness another £ruti. 'niis other self of his 
is his substitute for the 'performance of meritorious 
rites' (Ai. IV. adapted). 

Now the derivation of the word 'Putra ' (son) is 
being given: Should anylkiug, any duty, be left un- 
done by him, the father, (Arowgft any slip or slight 
omission in the middle, the son exonerates h\m from 
oR that unfulhllcd duty of Us standing as an obstacle 
to his attainment of the world, by fulfilling it him- 
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self. Therefore, becanse he saves his father by fnlfill- 
ing his duties, he is caUed a son. This is the deriva- 
tive meaning of the word ‘Putra’ one who 'saves’ the 

father by ‘ completiog ’ his omissions. The father 
although dead, is ammortal and lives in this world 
through such a Jo». Thus he wins this world of men 
through his son. The world of the Manes and that of 
the gods are not won in that way, but simply by the 
fact of existence of meditation and rites. These help 
to attain the worlds not by undertaldng some other 
activity like the son, but by simply coming into erist- 
encc. Divtne and immortal speech, mind and vil^ 
force, those pertaining to Hirappgarbha. permeate 
him, this father who has entrusted his duties to his 
son. 

^ nirrri^^ i m ^ 
n td II 

i8. The divine organ of speech from the 
earth and fire permeates him. That is the divine 
organ of speech through which whatever he says 
is fulfilled. 

How docs this take place? This will be expirinfd 
in this and the next two paragraphs. The Sniti itsel* 
has shown that the son, rites and meditation l<s^ 
respectively to the world of men. of the Manes and of 
the gods Here some prattlers (the Mirai/hsaka*) 
Ignorant of the particular import of the Sniti say that 
the means such as the son lead to liberation. Th» 
Sruti bos thus gagged them : Beginning with tto 
statement that rites with five factors are undertaken 
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with material ends, in the passage. ' Let me have a 
wife, ' etc. (L iv. 17). it has. among other things, con- 
cluded by connecting the son and the rest with their 
respective results. Therefore it is proved that the 
Sruti text referring to the (three) debts applies to an 
ignorant man and not one who has realised the Supreme 
Self. It will also be stated later on, ‘ \Vbat shall we 
achieve through chSdren, we who have attained this 
Self, this world?’ (IV. iv. 32). 

Others' say that the winning of the worlds of the 
Manes and the gods means turning away from them. 
And if one has a son and at the same time performs 
rites and meditation together, one turns aw-ay from 
these three worlds, and through the knowledge o{ the 
Supreme Self attains liberation Hence, they say, the 
meani such as the son lead indirectly to b'bmtion 
itself. To silence them also, this portion of the Sruti 
sets itself to show the results attained by a man who 
has a son to whom be has entrusted his own duties, 
who performs rites and who knows the meditation on 
the three kinds of food as identical with himself. And 
one cannot say that this very result is liberation, for 
it is connected with the three Idnds of food, and all the • 
foods are the effects of meditatiOD and rites, since the 
father is stated to produce them again and again, and 
there is the statement about decay. ' If he does not do 
this, it would be exhausted' (I. v. 2). Thus only 
would the mention of the eff^ and instrument in the 
words, ‘body’ and 'Inmiitous organ’ (I. v. 11-13). ^ 
appropriate. Besides, (he topic is concluded by a 
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«lf. Therefore, because he saves his father by fsl 
ipg his duties, he i$ eaUei a sofi. This is the deir 

live meaning of the word 'Putra' one who ‘sa\Ts‘ t 

father by ' completing ' his omissions. The 
although dead, is imoiortal and lives in this vfsi 
through such a soa. Thus he wins this world ct e 
through his son. The xrorld of the Jlancs and that 
the gods arc not won in that way, but simply by 
fact of existence of meditation and rites. These ho 
to attain the worlds not by undertaking some oth 
activity like the son, but simply coming info <vj 
cnee. Divsne and immortal speech, mini ani ti- 
force, those pertaining to Hiranyagarbha, 
him, this father who has entrusted his duties f® ^ 
son. . ' 

TTnmr n Id tl 

i8. The divine organ of speech from the 
canh and fire permeates him. That is the divine 
organ of speech through which whatever he w)’ 
is fulfilled. 

How docs this take place? This will be eipT^'"^ 
in this and the next two paragraphs. The 5ruti if"' 
has shown that the son. rites and znediUtion Vsi 
rwpertixfly to the worid of men. of the 3fanrt « 
the grxls Hett some prattlers {the 
igojnnt cl the particular import of the Sniu MX Jv 
the mea,i3 such as the son lead to libenticn. 

Sruti has thus gagged ihetn : Beginnins ^ 
lUtesnect that ntes wjih fixe factors are ofldertil'^ 
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with material ends, in the passage. ‘ Let me have a 
wfe, ' etc. (I. iv. 17), it has, among other things, con- 
cluded by connecting the son and the rest with their 
respective results. Therefore it is proved that the 
Sruti text referring to the (three) debts applies to an 
ignorant man and not one who has realised the Supreme 
Self. It will also be stated later on, ' ^Vhat shall we 
achieve through children, we who have attained this 
Self, this world?' (IV. iv. 22). 

Others* say that the winning of the worlds of the 
Manes and the gods means turning away from them. 
And il one has a son and at the same time performs 
rites and meditation together, one turns away from 
these three worlds, and through the knowledge of the 
Supreme Self attains liberation. Hence, they say, the 
meaci such as the son lead indirectly to liberation 
itself. To silence them also, this pordoil of the Srub 
sets itself to show the results attained by a man who 
has a son to whom be has entrusted his own duties, 
who performs rites and who knows the meditation on 
the three kinds of food as identical with himself. And 
one cannot say that this very result is liberation, for 
it is connected with the three kinds of food, and all the 
foods are the effects of meditation and rites, since the 
father is stated to produce them .again and again, and 
there is the statement about decay, ' If he does not do 
this, it would be exhausted ' ( 1 . v. 2). Thus only 
would the mention of flie effect and instrument in the 
words, 'body' and 'lummous organ’ (I. v. 11-13), be 
appropriate. Besides, the topic is concluded by a 
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through which he only becomes happy and 
never mourns. 

Similarly the divine mini from heaven and the 
sun permeates fcim. And that is the divine mind. 
bein" naturally pure, through which he only becomes 
happy and never mourns, not being connected with 
the causes of grief. 

nnJi atif^viia 5 ^ si 

smift ST si st«t *1 ftoifs 5 

^ tfdWtHkHi vrIh 5 srSm ^sm«f 5 

tiO<n ?piffnr 

t sij ftRw: srsnt ai^tnar 

j^utiUdiU St ? $ ^tini. ttri 

TRjfit 11 II 

20. The divine vital force from water and 
the moon permeates him. That is the divine 
vital force which, when it moves or does not 
move, feels no pain nor is injured. He who 
knows as above becomes the self of all beings. 
As is this deity (Hiranyagarbha), so is he. As 
all beings take care of this deity, so do they take 
care of him. Howsoever these beings may 
grieve, that grief of theirs is connected with 
them. But only merit goes to him. No demerit 
ever goes to the gods. 

Likewise the divine vital force from water and the 
moon permeates him. It is being specified . That is 
the divine vital force which, when it moves among the 
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different beings taken individually, or does not move, 
when they are taken cdlectively — or moves in moving 
animals and does not move in stationary objects— 
feels no pain, is not affected by fear that causes 
sorrow, nor is injured or killed. He who knows the 
meditation on the three kinds of food as identical with 
himself, as described above, becomes the self of all 
beings, becomes their vital force, their mind and their 
speech, and thus, being the self of all beings, becomes 
omniscient and the doer of everything as well. This 
is the import As is this deity, Hiranyagarbha, who 
attained this state first, so is he — his omniscience or 
omnipotence is never thwarted. 'He' refers to the 
sage who is compared svilh the other. Moreover, as 
all beings take care of or worship this deity, Hlra^ya* 
garbha, through sacrifices etc., so do they take care of 
him, one who knows as above, constantly offer him 
worship consisting of sacrifices etc. 

Now a doubt arises : It has been said that he 
becomes the self of all beiofp. Hence, being identified 
with their bodies and organs, be may be affected by 
their joys and sorrows. To which the answer is l Not 
so, for his understanding is not limited. It is those 
that identify themselves with limited obj'ects who ar* 
seen to be affected ly sorrow when, for instance, they 
are abu«ed by anybody, thinking he has abused ^em- 
But this sage who is the self of all has no 
notion of identity with either the object that is ab 
or the agency that abuses, and cannot therefore W 
miserable on that account. And there is no groan^ 
for sorrow as in the case of that due to someone s 
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death. As when somebody dies, a man feels rai^r- 
able. tlnnldng that be was his son or brother — ^thc grief 
being due to this rclationslup. and where this cause is 
absent, one. although witnessing that dealh,^ is not 
afflicted, similarly this divine being, who is not identi' 
fied with limited things, having no defects such as the 
false notions about ‘mine' or ‘j'ours,’ and so on, which 
lead to misery, is not affected by it. 

This is being expressed: Howsoever these beings 
rtay grieve, that grief of theirs, the pain due to that 
grief and the like, is connected teith them, for it is due 
to their identification with limited things. Dut in the 
case of one who is the self of all, what can be connected, 
or disconnected, and with what’ But onty merit, i.e. 
good results, goes to him. the sage who U enjoj’ing the 
statas of fliranyagarbba. He has done exceedingly 
mcritonous work ; hence only the results of that go to 
liim. No demerit ever goes to the gods, for there is 
ro scope for the results of cvfl actions among them. 
That is, misery, which is the result of evil actions, docs 
not go to them. 

Meditation on all thiec_thc organ of speech, (he 
mind and the vital force — without any distinction has 
liecn dcfcrihed in tlie passage, 'These arc all eejual, 
and all infimle’ ( 1 . v 13). No speciality attaching to 
any one ol these has been mcotioned. Should one 
undi-tstaad this as it is, or upon examination may 
Seme distinction be found in any one of these either 
f >r the purposes of a vow or tuedittUon ? This is being 
answered- 
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different bcins^ talen individual 
when they arc taheo eoDectivel}'- 
animals and does not move in 
feeU no pain, is not affected 
sorrow, nor u injured or kilJed. 
meditation on the three kinds o{ f 
himself, as described above, hec< 
bfingt, becomes their \ital force, i 
speech, and thus, being the self of 
omniscient and the doer of everjl 
is the import. At is thit drily. U 
attained this state first, to is Ae— 
omnipotenee is never thwarted. 'J 
sage who is compared with the ott 
a.V Iruc'j ute eare of or worship J’ 
paibha. thioo^h saerifices etc.. *» if 
Atm. one who inow-s as above, eon 
WTfsh'p cor.sss'ing of ucrif-ces etc. 

JJow a dcTcbt arises i It ha.i \ 
ttfremes Ihe tr'.l of all bdnp. Ilenc- 
wif.h t.heir tcxltes and organs, he rr-i’ 
t*w.r and sorrows. ^0 which the 
so. f T til nnd'^nlarjlng is not limi' 
tJ.if themselves with limited < 

W»-n to l«! affected by softriw when, f 
are ah-'-.J by an>loc!y, thinltlni; he i 
P;t who n the self of all I 

n-e.'r. cf aiecf.'y wuh either the cb]*'. 
i-f the if'Ticy that abases, and ta-" 
cr. jffi*. I- cn that tccou.*>t. A3/J ti-' 
l.f n frrm »* La tie ease cf 
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ofilsiorm. ■ They aU assumed vte form. There- 
fore they arc called by this name of ‘ Prana. ' 
That farmly in which a man is born who knows 
as above, is indeed named after him. And he 
who competes with one who knmvs as above 
shrivels, ind after shrivelling dies at tlie end. 
This is with reference to the body. 

.Vow begins a caRjii«ra£co« of i]te vow or art of 
mcditatiooo^iaong these organs whose function is to 
be observed as a vow? Prajapah {Virij), after pro- 
jecting the beings. projetUd the organs such as that 
ol speech, called here 'wotlt.' because they ate in- 
struments of work The particle ha' denotes tradi* 
tm Theu. on being ptcjecUd. quanctUi unlh one 
another. Mow? Tlie organ of-spetch took a vow, *i 
tnW go on ifteafcing, will never stop doing my funclvoti' 
ol speaking If there is anybody who, like me, can 
keep at his fuRciion. let him show lus strength.' 
tMmilaily ike eye; 'I Kill see.' The tar T m!J hear.' 
.ind so did the other organs according to their respect- 
ive juncUont. Death, Uic destroyer, captured them. 
the organs, in <Ae form of fatigue How ' It overtook 
them, appeared among those organs, as they \\erc 
engaged in Ihcir functions, in the form of fatigue, and 
having overtaken them it, death, controlled them, i.c 
stopped them from functioning, rherefore, to this day. 
the organ of ipetth. bung engaged in its function ol 
ipeaking, iRt-dnd6fy gett fired, ceases to function. 
Iring aflecicd by death in the form of falijnie. And 
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fatigue did «el o»rt«te «« 1 °’" 

a,hiS tunctiens in the mmth, 11“'™"“"™'' 
functions titelessly. The other organs ° 

it. -Thit is tie grrotof, foremost, 0».»«g «s, bMi«. 
loAcn if moves or does not move, d feels no f 
injured. Well, let «s now oil be of its form, i J 
ourailves with the vital tone.’ Having tJ”" ^ 
they oil ossumed its form, realised 1= 
theh own self^bserved the function of ^ “ 

as a vow, thinking their own functions as insnSaeri 
to ward off death. Because Ihe other organs 
form of the vital force in so far as they 
have their own form in so far as they Pf““ ^ 
therefore they, the orgtm of 
called by this name of ‘Prana. Nothing 
except the vital force And we otse^e that iw 
functions of the organs ate always preceded y 

?ae family of such aod such, as 

This is the result accruing to one who 

that the organ of speech and the 

the vital force and arc named after 

eompete, a. a rival mitt one wjo knows os 0600 

the sage who identifies himself wath the 

shrivel in this very body, ond ofter 

the end. he does not die suddenly without suHenn. 


The daughter of the wn. 
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This is seith reference to the body: Here is concluded 
the subject of meditation on the vital force as identical 
■with oneself in so far as it relates to the body. That 
relating to the gods \»ill be next taken tip. 




^ moirai nwur- nmr, t^gJlcfrat 

^TSJT tfi^* i 

^MHWfqd f IfSTj: II n 
22. Now with reference to the gods: Fire 
took a vow, ‘ I will go on burning. ’ The sun: 
' I will give heat. ’ The moon ; ' I will shine. ' 
And so did the other gods according to their 
functions. As is Uic vital force in the body 
among these organs, so is Vayu (air) among 
these gods. Other gods sink, but not air. Air 
is the deity that never sets. 


Now the meyjtation tritA reference to the gods is 
\)ong ilescnbcil. It » bnng dcaded vihich deity is the 
bejt for the purpose of obsenung his functions as a 
vow. Evcrjthing ticrc u as in the preceding para- 
gnplt with relerentt to the body. Fire took a vote. 
'/ wiU go on burning.' The »■» ; '/ wiZ/ gitie heal ' 
The moon : 7 «i'3 thine ' And so did the other godi 
according to Iknr functiont As, with rtlcrenre to the 
body, ii fAe vital forte in the body among these ergons. 
Pot osTrtaken bj" death, nor stepped from functiomng 
— rcmilfung intact in its vow ol functioning as the 
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%ital force, so u Vayu (air) arsons these gods such as 
f.re Other fC(fi such as fire sink, or set. cease tJ 
fcnrtion. like the o^n of speech etc. in the body, tnt 
not esT. like the vital force m the body. Therefore *i' 
H the dexty that never sets Thus it is decided 
eondderation that tfcc ww of one who iilenlifirt one- 
self wT.h the wtal fort* with reference to the body. aa«i 
with air with reference to the gods, is unbroken. 

8 TOT intfe— (fj:* 
f ft srrnjT *n 3^. nT?r^ft i 
fit ireq, n TTm, n tj ro’ i%l to 

iro <irm .pjna g^ft i bS 
RTiW«!T, !ri wi trtiC m^ri rratwit 


3nft iwt rft ^ pTSTJTTi 0 

Sow there n this ver»c 'The pxN 


••1 >0» Uieic II UM> -- - 

,..;Ar.l Ih.. >ow ol IhJt Irora “'"''l,* S'; ’j" 

.M m »bich b' .'M. II ■' 

.n.l .1 «ill I- 

Tl.- .un L"..bt.I n-r* from tb. vi„il 

.1,, .>!. u> II wlut lb'''! (s™!’' ; 

.>«!.. lo tb« il'y Th.r.biri- .1 

tbr iV.- 1 Aw-H 

..w 1 .1 .A.-0 It b. . ir. t' b"» 'I " 
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Note there is this verse or Slantra that brings out 
this very meaning: ’The gods, fire and the rest, and 
ibe organ of speech etc. (in the body), in ancient times, 
after consideration observed the vov of that. viz. air 
and the vital force, from xehkh the sun rises — exter- 
nally he rises from air, and as the eye in the body, 
from the vital force — and in tehich, air and the vital 
loiCD. he sets in the evening, and vihcn a man goes to 
sleep. It IS followed ly the gods to-day. now, and it 
tnrt be followed by them to-morrow, in future. The 
words ‘ followed ly the gods' arc understood Kow 
the DrJhmaija briefly explains this Mantra The tun 
indeed met from the vital force and also sets in it, 
What is the meaning of the words. ' The gods cbscn’cd 
the vow of that. . . It is ((olioweOl to-day. and it 

will be (followed) to-monow'l this is being stated: 
IVAat vow these gods, fire and the rest and the organ 
of speech etc,, observed then, le , the vow of air and 
of tiic \iial force, they observe to this day, and will 
observe unbroken Dui the vow of the organ of speech 
etc. and of fire and the rest is broken, for we see that 
at the lime of sotting, and when one falls asleep, they 
sink in air and tlie vital force nrspccinely 

Similarly it has been said elsewhere, ‘When a 
man sleeps, his organ of speech is merged in the vital 
ff>rce. and so arc ihc mind, the eye and the car 
And when he awakes, these again an«c from the vital 
force. Tliii is with rclcreiwe to the bodv Now 
with reference to ihe gods: ^\’hc!l fire goes out. 
15 sets in air. lUnce the>' speak of it as havin,': set 
It indeed sets in air And when the sun sets, he 
enters air. and so tVics the moon ; the quarters too rest 
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%ntal force, so u Vayu (air) among these gods such as 
fire. Other gods such as fire stnA, or set. 
function, like the organ of speech etc. in the body. 
not air. like the vital force in the body. Therefore mr 
IS the deity that never sets. Thus it is decided alter 
consideration that the vow of one who identifies one- 
self with the «tal force with reference to the body, and 
with air with reference to the gods, is unbroken. 

JljttFt 

srrrrT3T i 

'OTi, 3 I ira 

?i\3r3tr I na 

mm.3io , ^ irw i 3^ 

mfWtniT, ?i* W: B^W»t 
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2^. Now there is this vcisc : _ 'The go* 


2 r. NOW tnere is u,is “ 

obsersril the vow of that <' 3 ™ 'S' 

rrws and in which he sets. It is (toilowrO) 
to^y, and it wall be '“•.“'I 'id 

Tlie son indeed rises from the viUl 
.1,0 sets in It. W-bat these (god.) ob^rved them 
thev oleerve to this day. Therefore a ^ 
siroald cb«we a single vow— do tte " 

the Prana and Apiiu (rrspinlion 

list the evU of death (fatigue) sh™ 'j ”' „ 
ule him. And if he ob.ervrs it, he shonW 
to fin.-h ti. Through it he attains idenhV f 
tin. duty, or fives in the lame world with it. 
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How there ii this verse or Mantra that brings out 
this very meaning: 'The gods, fire and the rest, and 
the organ of speech etc. (in the body), in ancient times, 
after consideration observed the vow of that, via. air 
and the vital force, from which the sun nses — exter- 
nally he rises from air, and as the eye in the bodj'. 
from the vital force — and in which, air and the vital 
force, he sets in the evening, and siben a man goes to 
sleep. It is followed by the gods to-dav, now. and it 
mil be followed by them to-morrow, in future. The 
words ' followed by the gods ’ arc understood Now 
the Hrihmana briefly explains this Manlra : The sun 
sdeed rises from the vtlal force end also sets «>i if, 
Vhat is the meaning of the words. ' The gods observed 
be vow of that. ... It is (followed) to-day, and it 
lill be (followed) to-morrow'> this is being stated: 
Yhat vow these gods, fire and the rest and the organ 
)f speech etc , observed then, le . the vow of air and 
if the viial force, they observe to this day. and will 
ibservc unbroken. But the vow ol the organ of speech 
Mc. and of fire and the rest is broken, for we sec that 
It the lime of Ktting. and when one falls asleep, they 
,ink in air and tlic vital force respccljVTlj 

Similarly it has been said elvcwliere, 'Ulien a 
man sleeps, his o^an of spc-cch is merged in the vital 
force, and so are the mind, the and the car 
And when he awakes, these again arLse fmm the vital 
force. Tliis is with reference to the bodv Sow 
with reference to the Kr*ds' When fire goes out, 
It srls in air. Hence they speak of ii as having set. 
It indeed sets In air. And when the sun sets, he 
enters alt, and so does tl»e moon ; the ijuartcrs loo rest 
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on air. And Ihcy again ari<c from the air* (5. X. w- 
3 M). 

IJccauw this one vow of air and the vjtal fora, 
consisling of vibration or movement, persists in the 
gods Kuch as fire and in tfjc organ of speech etc.— 
since all the gods follow it alone, tkerefofe a fw»«. 
another person al«o. shoutd observe a single 
What is that? Do the functions of the Prana and 
Apdna. The functions of these two, vu.. respiration 
and excretion, never stop. Therefore, giving np ^ 
functions of all other organs, he should observe this 
one vow. lest the evil of death in the form of fal^ 
jAouIi overtake kirn. *L4St’ denotes apprehension. 
Tf I swerve from this vow. I am snre to be overtaken 
by death’— with this dread at heart he should obs^* 
the vow of the vital force. Thb is the idea. And «/ 
he observes it, docs take up the vow of the vital forte. 
he should seek to finish H. If he desists from 
vow. the vital force and the gods would be 
Therefore he must finish it. Through it, the obsers 
ance of this vow of identification wth the vital fora, 
thinking. ‘The vocal antf other organs in aU beings « 
well as fire and the other gods are but a part ^ 
parcel of me, and I. the vital force, the self. 
all movement,’ he attains i«fe«f«fy udth this 
vital force,* or lives in the same world with it. This 
latter result takes place when the meditation is not up 
to the mark. 


» Of which IIira 9 >'aBatUa ia the cosmic aspect. 
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I. This (universe) indeed consists of three 
things; name, form and action. Of those 
names, speech (sound in general) is the Uktha 
(source), for all names spring from it. It is their 
Siman (common feature), for it is common to all 
names. It is their Brahman (self), for it sustains 
all names. 

The differentiated universe consisting of means 
and ends, which was introduced as the subject-matter 
of ignorance, with its results culminating in identifica- 
tion with the vita] force, as well as its state prior to 
manifestation denoted by the word 'undifferentiated,’ 
like a tree and its seed— all Mt indeed consists oj three 
things. What are they? Kame, form and action, all 
non-Self, and not the Self that b the Brahman, imme- 
diate and direct Therefore one should turn away 
from it This is the import of this section. One 
whose mind is not averse to this noa-Self, has no in- 
clination to meditate upon the Self, one's own world, 
as ‘I am Brahman,' for the two tendencies— one 
going outwards and the other devoting itself to the 
inner Self — are contradictory. Compare the following 
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fri>m tlir Katlui L(Kiniud (IV i); 'The self-born 
I>inl injured llie ntgans by making them outgoing in 
ihrir Irnclrncir^ ‘Ihcrcfotr they perceive only external 
things, but not the inner Self Once in a while some 
steady man, desiring immortality, turns hU gare in- 
wards and secs the inner Self.' 

Ilnw can one establish the fact that this differen- 
iiatrd and iindiffcrrntiatrel universe made up of ac- 
linns, their factors and their results, consists only of 
name, fonn and .action, and is not the Self? This is 
licing answered' Oj those nawei as set forth (in the 
preceding portion), speech, i.c. sound in general— for 
It has been stated. 'And any kind of sound U but tho 
organ of speech' (I. v. 3)— is the Uktha. the cause or 
material of tiiesc particular names, as the salt rock Is 
of particles of salt. This is expressed by the text; 
For all ttames, the differentiations such as Yaj3adatta 
and Devadatta. spnag from ti, this generality of 
names, like particles of salt from the salt rock. And 
an effect is not separate from its cause. Also partic- 
ulars are included in the general How does the 
relation of genera) and particulars apply here? ff' 
sound in general, is their Santan. so called because of 
sameness, i.e., common feature. For it is common to 
all names, which are its oxto particular forms. Another 
reason is that the particular names, being derived from 
it, are not different from it. And we see that some- 
thing which is derived from another is not different 
from it. as a jar, for instance, is not different from 
clay. How are particular names derived from speech? 
This is Ixing explained: Because it, wliat is designated 
bj' the word 'speech,' is their Brahman, self, for names 
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are derived from speech, ance they have no reality 
apart from sound. Thia is being demonstrated: For 
it, sound in general, sustains or supports all names or 
particular sounds by givh^ them reality. Thus on 
account of their relation as cause and effect, and as 
general and particulars, and the one giving the other 
reality, particular names are proved to be just sound. 
Similarly in the next two paragraphs all this is to be 
applied as here set forth. 

wtnf 

a3^qi H31, 03^ ?R?ftrr II ^ II 

2. Now of forms the eye (anything Nnsible) 
is the Uktha (source), for all forms spring from 
it. It is their Saman (common feature) . for it is 
common to all forms. It is their Brahman (self), 
tor it sustains all forms. 

Now of forms, white, black, etc., the eye, i.e. 
anything that is perceptible to the eye, form in general, 
or whatever is visible, which is here denoted by the 
\ford 'eye.' (is the Uktha). For all forms spring from 
U It is their S/iinan, for if is common fo all forms. 
It IS their Brahman, for it sustains all forms. 

5 ?tw, 

?Trjri ; Sol, Udl4 firniS i 
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3. And of actions the body (activity) is the 
Uktha (source), for all actions spring from it. 
It is their Saman (common feature), for it is 
common to all actions. It is their Brahman 
(self), for it sustains all actions. 
together are one — this body, and the bo^- 
although one. is these three. This immo^ 
entity is covered by truth (the five elements). 
The vital force Is the immortal entity, and nam^ 
and form arc truth: (so) this vital force u 
covered by them. 

Now all particular actions consisting of thought 
and perception as welt as movement are being s’® 
med up in activity in general. How? Of all 
actions the body. i.e. activity in general, is the Vkiht^ 
The activity of the body is here called the 
it has been stated that one works through the body. 
And all activity is manifested in the body. 
action or activity in general, having its seat in f. 
body, is designated 'by the word ‘body.’ The rest i* 
to be explained as before. These three, viz. name, 
form and action described above, combining togethff. 
being the support of one another and the cause of one 
another's manifestation, and merging in one anothe^. 
like three sticks supporting one another, are one. 
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This body, this aggregate of body and organs. This 
has been explained under the three kinds of food, 
‘This body is identified with these,' etc. (1. v. 3]. The 
whole differentiated and undifferentiated universe is 
this much— consists of name, form and action. And the 
body, although one, viz. this aggregate of body and 
organs, yet existing in different forms in its aspects 
relating to the 'body, the elements and the gods, is 
these three, name, form and action. This immortal 
entity, presently/ to be mdhtioned, is covered by truth. 
This sentence is being explained: The vital force, 
which is of the nature of an organ, which supports the 
body from within, and is limiting adjunct of) tho 
Self, ts the immortal entity. And name and form, 
represented by the body, which is an effect, are truth. 
(So) this vital force, which is active and supports name 
and form, is covered or hidden (by (Arm), which arc 
external, made up of the body, subject to origin and 
destruction, and mortal Thus the nature of the 
relative universe, which b the subject-matter of ignor- 
ance, has been pointed out. After thb the Self, which 
is the subject-matter of knowledge, has to be studied. 
Hence the second chapter b being commenced. 
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3. And of actions the body (activity) is t|'^ 
Uktfia (source), for all actions spring froro i- 
It is their Saman (common feature), for » s 
common to all actions. It is their 
(self), for it sustains all actions. 
together are one — this body, and the 
although one. is these three. This 
entity is covered by truth (the five elemcn 
The vital force is the immortal u 

and form arc truth; (so) this vital fo 
covered by them. 

Now all patticubr actions consisting ef 
and perception as well as roovement are 
mod up m acUwly in general. Ifow? 
acttoni the body, i.e. activity in general. *’* t tf ^ ^ 
The activity ot the body is here called the 
It has been stated that one works through 
And alt activity is manitested in the body. ^ ^ 
action or actisity in general, having i» ^ 

body, u designated by the word 'body.' ' 
to be explained as before. These 
form and action described above. cornbiniOo 
being the support of one another and the 
another’s manifestatMa. and merging in ®ne ^ 
liie three sticks supporting one another. 
what form are they nnified? This is being 
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This body, this aggregate of body and organs. This 
has been explained under the three kinds of food. 
‘This body is identified with these.' etc. (I. v. 3). The 
whole <hfferentiated and ondifferentiated universe is 
ttii'g much— insists of name, form and action. And ike 
body, although one, viz. this aggregate of body and 
organs, yet existing in different forms m its aspects 
relaUng to the ‘body, the elements and the gods, is 
these three, name, form and acbon. This immortal 
entity, presently/ to be mdhtioned, is covered by truth 
This sentence is being explained: The vital force, 
which is of the nature of an organ, which supports the 
body from within, and is fa limiting adjunct of) the 
Self, ts the immoridi entity. And name and form, 
represented by the body, which is an effect, are truth. 
(So) this vital force, which b active and supports name 
and form, is coveted or hidden (6y them), which axe 
external, made up of the body, subject to origin and 
destruction, and mortal. Thus the nature of the 
relative universe, which b the subject-matter of ignor- 
ance, has been pointed out. After thb the Self, which 
is the subject-matter of knowledge, has to be studied. 
Hence the second chapter b being commenced 


CHAPTER II 

SECTION I 


‘The Self alone is to be meditated upon' (I. 

7) : to search after It is to search after everything : 
that Self, being dearer thai^ everything else. U to be 
searched after. The passage. 'It knew only 
*'I am Brahman” ' (I. iv lo). shows that the Wf 
alone is the subject-matter, of knowledge. 
is concerned with seeing differences is the 
matter of ignorance, as indicated in the passage. (*»* 
who worships another god thinking), "He is 
I am another,” does not know' (Ibid.). 'It shod 
realised in one form only' (IV. iv. ao), He goes o 
death to death' who sees difference, as it were, ui 
(IV, iv. 19 : Ka. IV. io)-in such passages as thw a 
the Upanisads differeutiate the subject-matter of knowl- 
edge from that of ignorance 

Of these the whole subject-matter of ignorance tos 
been explained up lo the end of the first chapter, y 
assigning the differences regarding ends and^ means 
their respective places. And that entire 
of ignorance which been so explained is 0 
kinds : Internally it is the vital force, the sustainer a 
Uluminer, and immortal — comiarable to the posts e • 
of a house. Externally it is denoted by the 
'truth,' which is an effect, noa-luminous.^ subject - 
birth and death, and mortal — corresponding to 
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straw, Ku4a grass and earth in a house. 'By that is 
the vital force (denoted by the uord- 'immortality') 
covered' — thus it has been concluded And that 
samp vital force has various ramifications according to 
the diSerent external media through which it mani- 
fests itself. It is said that the vital force is one god. 
Its one common external body, with the sun etc as its 
diSerent parts, is variously designated by such terms 
denoting the body as VirSj, Vai^vauara, the self of a 
human form. Pra^lpati, Ka and Hiranyagarbha. To 
think that Brahman, one and maoitold, is this much 
only, that there is nothing more than this, and that be 
is completely limited by each body, conscious, the 
agent and experiencer, has obvious reference to the 
subject-matter of ignorance. A BrShmana named 
GSrgya who has accepted this (conditioned) Brahman 
as his self, is put fonvard as the speaker ; while AjSta- 
&itru, who believes in the opposite kind of Brahman 
as his self, is the listener. 

This method is adopted because if a subject is 
presented in the form of a story comprising a ptima 
facie view and a concinsion, it js easily understood by 
the , listener. If, on the contrary, it is presented only 
through sentences that convey the bare meaning, as in 
the case of logic, it is very difficult to understand, 
because the truth is highly ahotruse. As has been 
elaborately shown in the Ka^ UpaniMd, in such 
passages as, 'That which is rare for many even to 
hear of,’ etc. (II. 7 ), that Brahman b intelligible only 
to a highly purified divine intellect and umntelligiblo 
to an ordinary intellect. So also in the Chhjndogya 
Upanisad, 'He only knows who has got a teacher’ 
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(VI. .XIV. 2). and 'Knowledge received from 
teacher alone (is best)' (Ch, IV. ix. 3). And in 
Gita, ‘Sages who have realised the truth will instruct 
you in knowledge' (IV. 34). Here too the gr«t 
abstruscncss of Brahman will be set forth in elaborate 
detail in the conversation between Sakalya and YajM- 
valkya. lienee the attempt to present the truth in the 
form of a story comprising a frima facie view and a 
conclusion is quite reasonable. 

Moreover, the story is meant to leach rules of 
conduct. If the teacher and the student be such and 
such, then the import underlying the story is under- 
stood. The story also forbids tbe use of mere aign- 
inentation, as given out in the following SfUti and 
Smtii passages. ‘This understanding is not to be 
attained through argument' (Ka. II. 9), and *To one 
who has been burnt by logic-chopping (this instruction 
is) not (to be given)’ (Mbh. XII. ^ii. 18). That faiA 
is a great factor in tbe realisation of Brahman is 
another implication of tbe story, because in the story 
Gargya and AjataSatiu are seen to have great faith. 
'One who has faith attains knowledge.’ also saj'S the 
SmTti (G. JV, 39). 


I 3TW, H 5^^' 
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I. Om. There was a man of the Garga 
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amily called Proud Balaki, who was a. speaker.' 
ie said to AjataSatru, the King of Benares, ' I 
vill tell you about Brahman. ' Ajataiatm said. 
For this proposal 1 give you a tlujusand (cows). 
People indeed rush saying. " Janaka, Janaka. ” 
[I too have some of his qualities.)' 

There vias at some past rfate a man holding the 
prime fade view and knowing only the condiboned 
Brahman which is the subject-matter of igrorance, of 
the Garga family, descended troio Garga, called Proud 
BSldki. 'Proud,' because of his very ignorance about 
the real Brahman. 'BillkJ'— the son of BalSki. The 
particle ‘ha’ refers to tradition as set forth in the story. 
Who was a speaker, one skilled in expounding, 
eloquent, fie said to AfStaialru, the King of Benares. 
after approaching him, '/ will tell you -about Brah- 
man.' Thus accosted, Afdtalalru said, ‘ For this pro- 
posal that you have made to me I give you a thousand 
cows.' The idea is, that little statement is the reason 
for the gift of a thousand coivs. Why is the instruction 
about Brahman itself not made the reason for this gift, 
instead of the mere proposal about it^ Because the 
Sniti itself sets forth the Kira's iatentiou. The two 
sentences, 'Janaka is benevolent,’ and 'Janaka loves 
to hear,’ have been condensed into the two words 
‘Janaka, Janaka.' Indeed agnifics a well-known fact 
The King means: Janaka is benevolent, and he likes 
to hear about Brahman ; so people who want tc heat 
or speak about Brahman or want some present rush 

' The sas»e top« is dealt with in the fourth and Ust 
chapter of the Kaa;ItaU Upanifad also. 
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to him. Therefore (by your proposal) j'oa have gi«a 
me too a chance to demonstrate all those qualities. 

a^t’TT^T 5 ?T 5t?irarHrat(R:, in 

J^TT?lf qtrf TT^ m ffa j 

2. Gargya said. ‘ That being who is in the 
stin. I meditate upon as Brahman. ' Ajataialru 
said. ■ Please don’t talk about him. I meditahj 
upon him as all-surpassing, as the head of ®l‘ 
beings and as resplendent. ' He who mcdiWlM 
upon him as such becomes all-surpassingi (he 
head of all beings and resplendent. 

When the King was thus eager to listen and tunii"! 
towards him, CJrgya said. ‘The being who i(lcnli|‘«'"' 
himvll both wilh the sum and the eye, and who hawn-5 
<ntered the body through tbc eye resides in the 
as the ego. the esper»rncrr and agent — Ikaf bnig • 
mtditi'.e or look t<poi! as Hrahmam in this aggr^B^" 
of body and organs. Therefore I ask you to tneditJ’-' 
cprt.i that lifing as flrahman ’ Thus a<lJre”“- 
AfJSalj.'ru refried stopping him by a gesture of ll"" 
hand. Ttease din’l talk about him. this Brahnun. ** 
»• meihin ’ to be known ‘ The repetition of 
urgjiiw parlxle » for stopping further 
‘WLea l>r-;h tf cs know tbc same Brah.Tun, you in* ■■ 
me by trymg to make me out as ignorant. Jho'' 
please don t djscnss this Brahman If you kru'^* 
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any other Brahman, yon should tdl loe ot that, and 
not of what I already know. If, however, you think 
that I know only Brahman, but not his particular 
attributes nor the results of meditating upon them, 
please don't think so. for I know all that you speak 
of. How? AU-surpassing, who existe surpassing all 
beings ; also the head of oil beings . and resplendent, 
being endowed with leeplendence. 1 meditate upon 
the Brahman with these attributes as the agent and 
experiencer in this aggregate of body and organs.' 
And one who meditates upon such conditioned Brah- 
man obtains results accordingly. He who meditates 
upon him as such becomes all-surpassing, the head of 
all beings and resplendent, for the results must corres* 
pond with the paiticulaT attributes meditated upon. 
As the druti says. 'One becomes exactly as one 
meditates upon Him' (S. X. v. 2. 20). 

^ u.<4iyi 

^si:, trSifi tn 

sTT^mi II \ II 

3. Gargya said, ‘ That b^g who is in the 
moon, I meditate upon as Brahman.' Ajata- 
^tru said. ' Please dcsi’t talk about him. I 
meditate upon him as the great, white-robed, 
radiant Soma. " He who meditates upon him 

I The uord means the eooos as well as a famous creeper 
of ancient India which togethn with its juice was indispens- 
able to sacrifices, 
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as such has abundant Soma pressed in his 
principal anti ntixiiiary sacrifices every day, and 
iiis food never gets short. 

When Ajataiatni in the course of the dialogue 
refuted the presentation of the sun as Drahman, Carg>'a 
put ^or^^ard anotlicr, via the presentation of the noon 
as Brahman. That being who is in the moon and aBo 
in the mind as the cxpcncnccr and agent — ali this is 
as in the previous paragraph. Ills attributes are: 
Great m size : tohtte-robed, because the vital 
(which identifies itscJf mih the moon) has an aqueous 
body : and radiant Soma. Considering the moon and 
the drink-yielding creeper Soma that is pressed » 
sacrifices to be one, / meditate upon that as Brahman 
He who meditates upon Brahman as such, with the 
above-mentioned attributes, has abundant Soma press' 
ed in his principal sacrifices and all the more in tut 
auxiltray sacrifices every day. That is, he has 
means of performing both kinds of sacrifices. And lu 
food never gets short, because he meditafes upon 
Brahman as consisting ol food. 

%i:, 1 a tr 

gtn# ^ 
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4. Gargya said, ‘ That being who is_ i'' 
lightning, I meditate upon as Brahman. ' Ajata* 
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satru said, ' Please don’t talk about him. I 
meditate upon him as powerful. ' He \sho 
meditates upon him as such becomes powerful, 
and his progeny too becomes powerful. 

Likcui&c there is one god in lightning, the skin 
and the heart. Powerful is the attribute. The result 
4)1 this mcdiUtion is that he beeomes fowerful, and 
/ill progeny too heeomes ^over/n{. Because Ughtaing 
may be of diverse forms, the result of the meditation 
reaches his prageay as well as himself. 

s ifnra nn^, tt ^qitwnrtTi jn 
HSNW tfnT 1 m 

rjT g n 

«.fT5r'4i5?ict nirtf 'tiwwtjfif:!. 

arafeal nsn 

ji. Gargya said, • 'sC'^ne who is in the 
« Uicr, I mcdiL. hhtnan. ' Ajita- 

Mid. ; about him. I 

meditate ' . ■ , ,oving. ' He 

who ittv- I ' Jj 

progeny MU progeny is never 

" " ' 1 

’ the ether, in the 

' the heart. /•«?] and 

The t«uh oi inedi- 
of foUnes-s is that 
ealtU. while that of 
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progeny i5 never exlinet /rom thit trorld—ihe conti- 
nuity of his line. 

H 2^ 


tu II 

6. Gargj-a said. * This being who is m atf. 
I meditate upon as Brahman. ' Ajataiatru saic. 
' Please don't talk about him. 1 meditate upon 
him as the Lord, as irresistible, and as the w- 
vanquished army. ’ He who meditates . 
as such ever becomes wetorious and invinaDie, 
and conquers his enemies. 

likevise there k one god •>» atr. the 
and the heart. Tke Lord, irresistible ' 

vanquished army, one that has never heen^eatw ^ 
enemies, are the attributes. 'Army.' ' because 
JIaruts (the air-gods) are known to be a group, 
the result of the meditation k that he ever bee 
victorious and invincible by enemies, and conquers 


enemies. ^ , 

ftqrg *nm:, ^ 5^^ *^35^ 


ngfir » ii 
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7. Gargya said, * This being who is in fire. 
[ meditate upon as Brahman. ' AjataSatru said, 
Please don’t talk about him. I meditate upon 
lim as forbearing. ' He who meditates upon 
lim as such becomes forbearing, and his progeny 
;oo becomes forbearing. 

There is one god »» fte. speech and the heart. 
Forbearing, tolerant of others, is the attribute. As 
hie has many fonns, the result indudes the progeny, 
as before. 

^ nro:, tr t^nws 

^ I ^ gi gro r a taiq^:, itr Strfep#?- 
alWt tn t H a 0151- 

HlankH 



8. Gargya said, ‘This being who is in water, 
I meditate upon as Brahman. ’ AjataSatru said, 
‘ Please don't talk about him. I meditate upon 
him as agreeable.’ He who meditates upon him 
as such has only agreeable thmgs coming to him, 
and not contrary ones; also from him are born 
children who are agreeable. 

There is one god <» water, the seed and the heart. 
Agreeable, i e. not contrary to the Srutis and Smrtis, 
13 his attribute. The result is that only agreeable 
things, those in accordance with the injunctions of the 
Srutis and Smrtis. come to Aim. not adveree ones. 
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Another result is tlwt from him are born children uho 
are such (i.c. obeying the scriptures). 


H »Trwr.‘, S^r 

%t:, «iT ria j ^ o3- 

ft^grTT^ JTHT 


9. Gargj'a said, ' TItis being who is in a 
looking-glass, I meditate upon as Brahman.'^ 
Ajata^tru said. ' Please don't talk about him. 
I meditate upon him as shining. ' He whn 
meditates upon him as such becomes shining, 
and his progeny too becomes shining. He ^Iso 
outshines aU those with whom he comes m 
contact. 


There is one god tn a looktng-glais and m other 
reflecting objects such as a sword, and in the intelleoh 
which is pure of matejiaJ, Sbmjng, naturally bright, 
is the attribute. The result of the meditation is like- 
wise. The progeny is included in the result, because 
there are many shining objects. 

?r ^tira ^ ^ 

m strg?^, get 

thltrllcUIUlt 5!?Tf^ II t« II 
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10. Gargya said, 'This sound that issues 
behind a man as he walks. I meditate upon as 
Brahman. ’ Ajata^tni said, ‘ Please don't talk 
about him. 1 meditate upon him as life. ' He 
who meditates upon him as such attains his full 
term of life in this world, and life does not depart 
from him before the completion of that term. 

Considering the sound that issufs behind a man 
as he walks and the vital force winch is the cause of 
hfe in this body to be one. he says. ‘This sound,' etc. 
Life 13 the attribute Tbe result of the meditation is 
that he attains hts full term of life in this world, as 
acquired through his past work, and even though 
troubled by disease, hfe does not depart from him 
before the completion of that term, measured by that 
past work. 

fptrra nm:, ^ HOT 551? Ha&HT? 

ifil HT H^lcigiTra 5 
H H Hcl^gTl^ fddiydIHL, ? 

II \\ II 

II. Gargya said, ‘ This being who is in the 
quarters, I meditate upon as Brahman.’ Ajata- 
4 atru said, ‘ Please don’t talk about him, I 
meditate upon him as second and as non- 
separating. He who meditates upon him as 
such gets companions, and his follow'ers never 
depart from him. 
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There is one god in the quarters, the cars and the 
heart, viz. the Aivins, the twin-gods who are ne^f 
separated from each other. His attributes are; Icing 
attended with a companion and not being separated 
from one another, the quarters and the ASWns having 
these characteristics. And the man who meditates 
upon this gets that as a result, viz. being attended by 
companions and not being deserted by his 

s ?T m 

fj [ 2 r ., m 375^33^ 1 h *7 

g«TT^ tsrJ w r y H i. rjt gn »:Kn- 

d 11 

12. Girg)-a said, ’ Tins being who identifios 
hlm«clf with the shadow. I tncclitatc upon at 
Brahman.' Ajataiatnj said, Tleaso don’t tilk 
ntiout him. 1 wediVste upon him as death. ' 
who meditates Ufwin him as such attaias his 
term of life in this world, and death does rot 
ovtrtake lum before the completion of that femt- 
Tliete « one god in the tkaJ^v or external dark- 
ness. intemaily in ignorance, which « a 
the heart |lu attnbvte w death The remit of th*" 
med-iatioa u as brfjre, the only ihfference being d*-** 
in the absence of premature diiath he i» free 
suSefiag dje M diseaie etc 

TOtTH tfi I n t f tq w f j t i^ sry : , m 
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%T:, m ; H i^^rihr- 

5 ^ 1 irtwriHW ntro: || W |i 

13. Gargya said, ' This being who is in the 
self, I meditate upon as Brahman.' Ajita^tru 
said, ' Please don’t talk about him, I meditate 
upon him as self-possessed.' He who meditates 
upon him as such becomes self-possessed, and 
his progeny too becomes self-possessed. Gargya 
remained silent. 

There is one god in the self or Hiranyagarbha, in 
the intellect and the heart. His attnbute is self- 
possessed. The result oi the meditation is that ke 
becomes self-possessed, and his progeny too becomes 
self-possessed. It should be noted that since the in- 
tellect is different according to eadi individual, the 
result is extended to the progeny also 

When his conceptions of Brahman were thus 
rejected one by one owing to the King's having 
already known them, Gargya. wnlh his knowledge of 
Brahman exhausted, had nothing more to say in reply 
and remcined stlent, with his bead bent down 


nciiHai ^IdcHlci ; ^ ^ olT 

II la 11 

14. AjataSatru said. ‘ Is this alP’ ' Tliis is 
all.’ ‘ By knowing this much one cannot know 
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(Brahman).' Gargya said, ‘ I approach you as 
a student.’ 

Seeing Gargya in that state Ajdiaialrit said, /s 
this ail the knowledge of Brahman that you have? Or 
IS there anything else?' The other said, 'This is all. 
Ajataiatni said, ‘By knowing this mtiek one cannot 
claim to know Brahman Why then did you proudly 
say you would teach me about Brahman? 

Objection Does it mean that this much knowl- 
edge amounts to nothing^ 

Reply : No. for the Sruti describes meditations 
with particular results. Those passages cannot cer- 
tainly be construed as mere eulogy. For wherever a 
meditation has been set forth, wc find phrases convey 
ing original injunctions as for instance, AU-surpass 
ing, (the head) of all beings’ (II. i. 2)- And 
ponding results are evcrysvherc distinctly menbone . 
This would be inconsistent were the passages merti) 


eulogistic. 

Objection : Why then was it said, 'By knowing 
this much one cannot know (Brahman)? 

Reply : There is nothing wrong in it._ It has a 
relation to the capaaty of the aspirant. Gargya, " 
knew only the conditioned Brahman, proccede 
teach AjataSatru, who was the listener, about Bra 
man. Therefore the latter, who knew the * 

lioned Brahman, was right in saying to Gargya, 
do not know the true or unconditioned Brahman 
you proceeded to teach me about.’ If he 
refute Gargya’s knowledge of the conditioned 
too. he would not say. ‘By knowing this muck . 
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would simply say, 'You know nothing.’ Therefore 
we admit that in the sphere of ignorance there are all 
these phases of Brahman. Another reason for saying, 
'By knowing this much oi>e cannot know (Brahman),’ 
IS that this knowledge of the conditioned Brahman 
leads to that of the Supreme Brahman That these 
phases of Btahtnan consist of name, lorm and action 
and have to be known in tile sphere of ignorance, has 
been shojvn in the first chapter. Therefore the state- 
ment, 'By knowing this much one cannot know 
(Brahman],' implies that there is some other phase of 
Brahman which should be known. CSrgya, being 
s-ersed in the code of conduct, knew that that knowl- 
edge must not be imparted to one wbo was not a 
regular student. So he himself said, '/ approach you 
as would any other tludenl approach his teacher ’ 

??*i. <uw3i.<4ifl: 5 

u w 

15, Ajataiatru said, ' It is contrary to usage 
that a Brahmana should approach a Ksatriya 
thinking, " He will teach me about Brahman.” 
How'ever I will instruct you.' Taking Gargya 
by the hand he rose. Th^ came to a sleeping 
man. (Ajata&itru) addressed him by these 



€1M, kf 
icd A>j 
crrtua {■ 
fd Ih? *' 
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periencer, is in touch with the organs, so is the being 
put forward by A]ata^tni — who is the master of the 
other being— in touch with them, as a king is with his 
servants. But the grounds of ascertaining the diffei- 
ence between the n\x> bdngs put forward by Gargya 
and Ajatasatru. that stand in the reJation of servant 
and master respectively, cannot be discriminated, be- 
cause they are then mixed op. That is to say, the 
cxperiencer is the seer or subiect, and not an object, 
and that which is not the expericncer is an object, and 
not the subject , but these two, being mixed up in the 
waking state, cannot be shown separately. Hence 
their going to a sleeping man 

Objection Even m the sleeping man there li^ 
nothing to determine that when addressed by special 
names, only the expetiencer will perceive, and not the 
non-experiencer. 

Reply : Not so. lor the characteristics of the 
being whom Gargya means are well-defined. That 
vital iorrie which is covered by 'truth' (name and 
form constituting the gross body), which is the self (the 
subtle body) and immortal, which does not set when 
the organs have set (are inactive), whose body is 
water, which is white-robed, great, on account of 
being without a liv’a), and is flie radiant Soma consist- 
ing of sixteen digits — that vdtal force remains just as 
it is known to be, doing its function, with its (active) 
nature intact. Nor does Giigya mean that any other 
agency contrary to the vital force is active at that 
time. Hence it should know when called by its own 
names ; but it did not. Therefore by the principle 
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of the residuum the Brahman meant by Gargja U 
proved not to be the experiencer. 

If the Brahman meant by Gargva were the M- 
periencer by its very nature, it would perceive objecls 
whenever it came in contact with them. For instance, 
fire, whose nature it is to burn and illumine, mu-'t 
always bum any combnstiWe it gets, such as straw or 
tender grass, and also illumine things. If it d^ not. 
we cannot assert that fire burns or illumines. likewnsc. 
if the ^•iUl force advocated by Gargya were by nawre 
such that it would perceive sound and other objects 
that came within Its range, it would perceive the 
■Great. WTiitc-robcd.’ etc., which are appropn^ 
objects for it : just as fire invariably bums and illuimnrt 
straw, tender grass, etc., that come in contact with ih 
Therefore, since it did not perceive sound etc. xormUr 
within its range, we conclude that it U not by 
an cxpencncer ; for a thing can ncser change its w 
Therefore it is conclusively proved that the vital ■> 

H not the experiencer- 

ObjxMn May ml ihc non-pcrcptlon be 
to its failure to a»socate the particular 
which it was addressed with itself? It may be like 
As when one out of a number of persons sitim. 
together i. addressed, be may hear, but 
particularly understand that it is he "ho * 
called, because of h» failure to ass«iate hii 
na-me with hi.Ti>elf. similarly the vital force « 
f«crne the word» addressed to it. because it 
understand that the names such as 'Great' are i * 
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and to associate them with itself, and not because it 
w other than the Icnower. 

Reply Not so, for ttben the nlal force is ad- 
mitted to be a deity, the non-association in question 
IS impossible. In other words, one who admits that 
Die deity identifying lumscli with the moon etc. is the 
vital force in the body, and is the expericncer (self), 
must also admit, lor the sake of ifiletcourse with him. 
that be assodates himself with h»s particular names. 
Othervosc no intctcouise with him will be possible in 
the acU of invocation etc. 

Ob;fctio>i . The objeebon is not proper, since 
according to the view that makes the cxprricnccr (self) 
nthcT than the vital force, there is a ‘itnilar non- 
perception, In other words, one who po»iis a dincrent 
expericncer from the vital force must aelmit that it too, 
when called by such names as 'firrat.’ slioiild hear 
them. iKcausc lliffse names then apply to it Hut we 
never sec it do tliis when callctl by those names 
Tlicrcfore the fact that Che vital force fails to hear the 
call is no proof that it i» noi the expcncncer 

Reply ■ Not so. for that which p.jsscsscs some 
thing ns a pait of it carnot Hkmifv itwii with onlv 
that much Aeroiding to fhe view ilut holds the 
experienerr to be other than tlw vital lorce ilic Utter 
is one of Its instruments, am! it »s the pisv.'ssor of 
thim. It does not idenbfy ilwlf with onti ilic dciiv 
of the vital force, as one dor^ not with one s hand 
Thriifore it is quite rrasoiubV that the evpeninrrr 
identif)ing itself With the whole, does wl hear when 
addtTssert ti^- \tie names rf the vital force Sm so, 
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however, wth the btler when it Is addressed by its 
special names. Besides, the self does not identity 
itself with just a deity. 

Objection : Such a view is untenable, because 
we sometimes sec that the self docs not hear even w 
called by its own name. For instance, when a man is 
last asleep, he docs not sometimes hear even w n 
called by his conventional name, say Devada 
Similarly the vital force, although it is the expenencer, 
docs not hear. 


Reply ■ Not so. for there is this 
between the self and the vital force that the foro« 
sleeps, but the latter docs not. Whw the self » ^ Jj 
its organs do not function, being absorbed m the 
force.^ So it does not hear even when Its 
is called. But if the vital force were the 
Its organs should never cease to function, nor 
it fail to hear the call, since it is ever awake. 

obiiclion : It was jot proper to call it 
jjtarailiar names. There are many 
denoUng the vital force, such as Prana. I;"™”? “ 
aside, to call it by nnlamiliar names such as 
was not proper, for it is against invention. 
we maintain that although it failed to hear, 
force »s the expericncer. 

Reply : No. for the purpose of using those 
famUiar names was to refute the contention ^ 
deity of the moon is the expenencer. lo w e j 
That the vital force which is in this tody a 
awake is not the expericncer. has already been P 
simply by its failnie to hear the call. “ 
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denoting the deity of the moon were addressed to it to 
disprove G^gya’s contention that the vital force, 
•which is the same as the ddty of the moon, is the 
experiencer in this body. This purpose could not be 
served if the vital force were addressed by its popular 
names. By the refutation of the vital force the con- 
tention that any other organ is the esqieriencer is also 
refuted, because no o^an can function at that time, 
all being absorbed in the vital force. (And no other 
deity can be the expenencer). for there is no such 
deity. 

Objection : There is. lor a number of gods with 
particular attributes have been mentioned in the por- 
tion beginning ivith 'All-surpasang' and ending with 
'Self-possessed ' 

Reply . Not so, for all the Srutis admit them to 
be unified in the vital force, as m the illustration of 
the spokes and nave Moreover, in tiic passages, 
‘Covered by truth' (1 \i. 3). and 'The \ital force U 
the immortal entity' (Had ), no other experiencer 
besides the vital fora? is admitted ' Also, in the 
passages. 'This indeed is all the gods' (I. iv. b), and 
'WTiich is that one god’ The vital force’ (III ix. 9). 
all the gods have been shown to be unified m the vital 
force. 

Similarly none of the organs can be put foniard 
as the expenencer ; for in that case it would be im- 
possible to connect memory, perception, wish, etc. in 
the same subject, as in the case of different bodies 
What one person has seen another cannot recollect, or 

' In the position taken bir Cargya 
iS 
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howe\er, with the latter when it is addressed by > 
special names. Besides, the self does not i <— 
Itself with just a d«ty. 

Objection : Snch a view is untenable, !»«■ 
we sometimes see that the self docs not hear even 
called by its own name. For instance, when a 
last asl«p. he does not sometimes hear 
called by his conventional name, say 
Similarly the \ital force, although it is the txpen 
docs not hear. 

lieph : Not so, lor there is ^ 
benveen the self and the vital .jp, 

sleeps, but the latter does not. UTten w}‘ * 
its organs do not function, being absorbe w 
force. So it docs not hear even when its ® 
is called. Dut if the vital force were the e^ 
jts organs should ncsTr cease to function, 
it fail to hear the call, since it is ever awake. 

Objection- It svas not proper J 

unfamiliar names There are many t'"'' 

denoling the vital force, such as PrSna. 
aside, to call it by unfamiliar names sue — 
was not proper, for it is against convention^ ^ 


maintain that although it failed to hear, 
force iJ the experiencer. ^ 

Reply ■ No. for the purpose of l 

familiar names was to refute the contrt 
deity of the moon Is the experiencer. ® j ,, 
That the vital force which is in this 
awake rs not the experiencer, has ahea y ^ 
to bear the P-' 


simply by its failnxe 1 
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denoting the deity of the moon were addressed to it to 
disprove Girgya's contention that the vital force. 
wUcb is the same as the dei^* of the moon, is the 
experiencer in this body. This purpose could not be 
served if the vital force were addressed by its popular 
names. By the refutation of the vital iorcc the con- 
tention that any other organ is the experiencer is also 
refuted, because no organ can (unction at that time, 
all being absorbed in the vital force. (And no other 
deity can be the experiencer). for there is no such 
deity. 

Objeetton : There is, for a number of gods with 
particular attributes has-e been mentioned in the por- 
tion beginning '•vvth ‘AU-surpassios' and ending wltli 
'Self-possessed ' 

f^effy : Sot so. for alf (Ac ^rutis admit (hem to 
be united in the vital force, as m the illustration of 
the spokes and nave. BIoreo\-er. in the passages, 
'Covered by truth’ (1. \1. 3). and 'The Mtal force is 
the immortal enti^’ (Ibid ), no other expenencer 
besides the vital force b admitted.* Also, in tht; 
passages, 'niis indeed is all the gods’ (I. iv. 6), and 
'Which is that one god? The vital force' (HI ix. 9), 
all the gods have been shovm to be unified in the vital 
force. 

Similarly none of the organs can be put forward 
as the experiencer ; for in that case it would be im 
poariWe to connect memiHy. perception, wish, etc, m 
the same subject, as in the case of different bodies 
What one person has seen another cannot recollect, or 

* to the position taken by Girgya 
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perceive, or wish, or recognise. Therefore rjone of « 
organs can by any means be the cxpcriencer. or 
can mere (momentary) consciousness* be such. 

Objalhti : Why not take the body itself to te 
the cxperienccr, why imagine something over an 
above it? 


Reply : That cannot be, for wc notice a differena 
made by the pushing. If this aggregate of body and 
organs were the expenencer, then, ance this aggr^ 
ever remains the same, pushing or not 
not make any difference as regards awaking. . 
ever, something other than the body were the expen 
encer, then, since it has different kinds of reUboa W 
the body, and may presumabiy get pJeasure, 
stupor as. the varied result of iu past actions..acco 
as they were good, indifferent, or bad. 
naturally be a difference in the “ 

pushing or not pushing. But were the tady ^ 
experiencer, there should not be any di 
differences concerning relation and the res ° 
actions would be out of place in that ° {.Mf 

there be any difference due to the strengtt or 
ness of the sound, touch, etc. But there « 
ence, since Ajata^tro roused the sleeping yj, 

a mere touch could not awaken, by ^epcate^y P § 
him with the band. Tberefore it is „ 

which awoke through pushing— blazing form, 
were, ffashing, as it were, and come from som 


> Witbont an abiding aobstiatam : 
YogSeSra school of I 


of the 
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&s it were, rendering the body different from what it 
was. endowing it with consciousness, activity, a differ- 
ent look, etc.— is an entity other than the body and 
different from the types of Brahman advocated by 
Gargya. 

Jloreover the vital force, being a compound, must 
,bc for the benefit of some other entity. We have 
already said that it, like the post etc. of a house, is the 
intern^ supporter of the body and is combined with 
the body etc. It is also as a felloe is to the spokes. 
And in it. which is comparable to a save, everything 
IS fixed. Therefore we understand that like a house 
etc. it has been compounded for the benefit of some 
entity categorically different from its parts as also the 
aggregate. We see that the parts of a bouse such as 
posts, walls, straw and wood, as also the house itself, 
subserve the purpose of a person who sees, hears, 
thtnltg and knows them, and whose existence and 
manifestation are independent of the birth, groivth. 
decay, death, name, form, effect and other attributes 
of those things. From this we infer that the parts of 
the vital force etc. as also the ag^egates must sub- 
serve the purpose of some entify that sees, hears, 
thinks and knows them, and whose existence and 
manifestation are independent of the Inrth, growth, 
etc. of those things. 

Ob;ecfion ; But since the deity {called the vital 
force) is conscious, it is equal in status (to the self) : 
so how can it be subordinate (lb the other)? That the 
vital force is conscious has already been admitted when 
we see it addressed by paiticnlar names. And since 



DpilADARAilYAKA VPANI?AD t* « »5 


it IS conscious, it cannot subserve the puipt^ 
another, for it is equal in status. 


Reply ■ Not so. for the instruction that is sought 
to be conveyed is about the uncondiUoned. absolute 
Rrahman. That the self identifies itself with action, 
its factors and its results, is due to the limitations o 
name and form and is superimposed by ignor^ce. , 
is this that causes people to come under relative e 
ence, consisting in their idenUfication with action aM 
the rest. This has to be removed by a knoiriedge 
the real nature of the unconditioned Sdf. Hena 
teach about that this Upanisad (from tlus „ 

been begun. For instance, it opens with. 1 ^ « 
you about Brahman’ (H. i. i). and j 

much one cannot know of) ' 

concludes with. ’This much indeed is (the omm 
immortality, my dear’ (IV. v. 15). And no 8 
is either meant to be taught or expressed m 
Therefore there fs no scope for the ob]«lioft 
cannot be subordinate to the other, being eq 
status. 


The lelaUon ol prinapal and sutoito 
fat the deaUngs ol the dilietenti.ted or con *0 
Brahman, and not the opposite One . ^ 

whole Upanisad seeks to teach abouH e un 
Brahman, for it concludes ivith, 'This (selO „ , 
which has been desenbed as "Not this, no > 
etc. (III. i*. 26; IV. ii. 4: IV- iv. 

Therefore it is proved that there is a 

man other than and different from these JT*® 

coasdous Brahman 
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finrp?* 

iw. S^TT., 5^ «l'a^1>Il(\Id » 513 c *! 

nn^: n « 

l6. Ajdtafcitru said. ‘When this bcins full 
of con«:iousncss (identified with t1i( mind) was 
thus asleep, where was it, and whence did it thus 
come?' Cargj'a did not know that. 

HaNang thus proxed the existence «'f the self nlhc-r 
than the body, AfiSUiialru said to (iargj'a. "When Ihn 
hrixf /ult 0/ tontctouincss teas Dius aike^. betnre bcin); 
roused by pushing.' etc ■('ondousness' here means 
the instnimeot of knowledKe. ie. the mind, nr more 
spccificilly. the iotellret. What then docs the phrase 
'full of consdousoc&s' cftcan? )t means which is 
perceived in the intcHect. which is perceived through 
it, and which perceives Ihroufth it. 

Ob;ectioit When the soflix 'mayaV las so many 
meanings, how do j-ou know that it means ‘full of? 

Reply : Because in such passages as. 'This self 
IS indeed Brahmas, as well as identified with the 
intellect, the Manas’ (IV' iv. 5). we see the suffix used 
is the sense of fulness. Besides, the self is never 
known to be a modification of the consciousness that 
Is Ihe Supreme Sdt. Again, m Ihc passage, 'This 
being full of consciousness.’ etc . the self is mentioned 
as something already famiiiar. And lastly, the mean- 
ings. 'made of and ‘resembling.* are here impossible 
Hence on the principle of the residuum the meaning 
is fulness only. Therefore the phrase means. 'Identi- 
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^ ^tm^rnn^ra^, *rJ f^R- 

*ra: 55^:, 'R'» 5 <t j ?il ^ R 

S?r W: II II 


16. Ajataiatru saud, 'When this being full 
of consciousness (identified with tlie mind) was 
thus asleep, where w'as it. and whence did it thus 
come?' Gargya did not know that. 

Having thus proved the existence of the self other 
than the body, Ajatatatru und to Cargya, '"When th% 
being full 0} consciousness tees thus asleep, before being 
roused by pushing,' etc ‘Conciousness’ here means 
the inslrumcot of knouledge. ie. the mind, or more 
epeu&cally, the intellect. What then does the phrase 
‘full of consciousness' ifican? It means: which Is 
perceived in the intellect, which is perceived through 
it. and which perceives through it 

Objection ■ When the suffix ‘mayat' has so many 
meanings, how do }'ou know that it means ‘full of? 

Reply : Because in such passages as, 'This self 
is indeed Brahman, as well as identified with the 
intellect, the lianas' (IV iv. 5), we see the suffix used 
in the sense of fulness. Besides, the self is never 
known to be a modification of the consciousness that ' 
is the Supreme Self. Again, in the passage, 'This 
being full of consciousness,’ etc., the self is mentioned 
ds something already femiliar. And lastly, the mean- 
mgs, 'made of and 'resembliiig.' are here impossible 
Hence on the principle of the residuum the meaning 
is fulness only, 'nierefore the phrase means, ‘Identi- 
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fied with the mind, which considers the pros and 
cons of a subject and docs other functions.' 'Being 
(Punisa), because it dwcUs in the intellect as in a city. 
The question. 'Where was it then?' is intended to 
teach the nature of the sdf. By a reference to the 
absence of effects before awaking, it is intended to 
show that the self is of a nature opposed to action, lU 
factors and its results Before awaking (in profound 
sleep) it perceive^ nothing whatsoever like pleasure 
and so forth, which arc the effects of past work. 
Therefore, not being caused by past work, we ua^C’ 
stand that that is the very nature of the self. 1“ 
to teach that the self wws then in its nature, and that 
only when it dc^aates from it. it becomes— ^ 
Its nature— subject to transmigration. AjitaJatni 
Girg>-a, who was abashed, with a view to enlighteiuflf! 
him on the point. These two questions. •Where 
it then?' and 'Whence did it thus come?' should have 
been asked by Cirg>a. But simply because 
not ask them. Ajataialnj docs not remain indiffcren . 
He proceeds to explain them, thinking that 
must be instructed, for be himself has 
wflj instruct you.' Although thus enUghtened, Gir^ 
did not understand where the self w-as before * 
and whence it came the way it did. cither to teH 
a«tr about them. He did not know that. 

?! * 1 ^ 

in: gvp. HFmt fsrin^ ** 
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the subtle body, anil remains in- its undifferentiated, 
natural, absolute sell. 

Objection . How do you know that when it gives 
up the superintendence over the body and organs, it 
lives in its own sell.' 

Reply . Through its name being wcll-knovra. 

Objection : What is that? 

Reply ; When this being absorbs them, the func- 
tions of the organs, it is called Svapili. Then this is 
its* name that becomes widely known. And this name 
has reference to a certain attribute of its. It is called 
Svapiti, because it is merged in its own self. 

06;ecfion , True, the fact of this name being 
well-known tells us of the transcendent character of the 
self, but there are no arguments In favour of it. 

Reply ■ There are. During sleep the nose (Pfin») 
IS absorbed ‘Prana’ here means the organ of smell, 
for the context deals mth the organs such as that of 
speech. It is only when it is connected with these 
organs that the self is seen to have relative attributes, 
because of those limiting adjuncts. And these organs 
are then absorbed try it. How? The organ of speech 
ts absorbed, the eye »J absorbed, the tar is absorbed, 
and the mind is absorbed. Therefore if is dear that 
the organs being absorbed, the self rests in its own self, 
for then it is no more changed into action, its factors 
and its results. 

« The wont 'Punisa' in the text b explained a* standlo* 
iot the genitive case. 
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^jTTRinT qfiqya, n«ill4'r «ihcmi®ii< ^ 

srttt TOTOUqfr^?!^ II 11 

l8. When it thus remains in the dream state, 
these are its achiev’ements : It then becomes an 
emperor, as it were, or a noble Brahmana, as it 
were, or attains «;tates high or low,’ as it were. 
As an emperor, taking his' citizens, moves about 
as he pleases in his own territory, so does it, 
thus taking the organs, move about as it pleases 
1 its own body. 

Objection : Although it is dissociated from the 
)ody and organs in the dream state, which is a kind 
if expenence, we observe it to be possessed of relative 
Lttnbutes: it la happy, miserable, bereaved of friends, 
as ID the waking state, and grieves or is deluded. 
Therefore it must be possessed of attributes such as 
grief and delusion, and these as also pleasure, pain, 
etc. arc not superimposed on it by the error brought 
on by its contact with the body and organs. 

Reply . No. because those experiences arc false. 
When it, the self in question, remems tn the dream 
state, winch is a kind «>( expenence, these art its 
aehievementt, results of past work What are they^ 
It then becomes an emperor, as if aere This apparent 
suzerainty — not actual suzerainty, as in the waking 
state — is its achievement. likewise a noble Brahmana, 
as it were. It also aiiatHS itales high or low, such as 
that of a god or an animal, as it were. Its suzerainty 
and other achievements are absolutely false, for there 
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is the clause 'as it were.' and they are contradicted by 
waking experience. Therefore it is not actuaUy con- 
nected with the grief, dclosion, etc., caused by the lost 
of friends and so forth, in dreams. 

Objection : As its achievements of the waldng 
state are not contradicted in that state, so its ach^ev^ 
ments such as sueerainty. which occur in the dreao 
state, are not contradicted in that state, and ate a 
of the self, not superimposed by ignorance. 

Reply : By demonstrating* that the self is » 
conscious entity distinct from the vital force etc.. 
we not indicated that its identification wiA the 
and organs or with godhead in the 
superimposed by ignorance and is not real? How 
can it start up as an illustration of the drcao-w < 
like a dead man desiring to come back to life? 

Objection : True. Vie%viDg the self, which is 
than the body etc., as the body and organs or ^ ^ 
god. is superimposed by ignorance, like 
mother-of-pearl as a piece of silver. Tha is 
lished by the very arguments that prove the e 
of the self other than the body etc., but thoM » 
ments were not used specifically to prove tn 


attached nature of the self. Therefore 


of viewing the self as the body and organs or 
in the svaking state is again brought 
argument ceases to be a mere repetition 
some little tEstinction in it. 

The achievements such 


Reply : Not 


• See eommentify, p. *74- 
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suzerainty, ^vhich are perceived io a dream, are not a 
part ol tlie self, for then we see a world which is distinct 
from It and is but a rcficcdoa of the world perceived 
in the waking stale. In reality, an emperor, lying in 
his bed while his subjects arc adeep in difierent places, 
sees dreams, with his senses withdrawn, and in that 
state finds himself, as in the waking state, to be an 
emperor, again surrounded his subjects, taking 
part in a pageant and having enjoyments, as it were. 
Except the emperor sleeping in his bed, there is no 
second one who, surrounded by his subjects, is known 
to move about among the objects of enioyment in the 
day-time — whom the former would visualise in sleep. 
Besides, one whose senses are withdrawn can sever see 
objects ba%ing colour etc. Hor can there be in that 
body another like it, and one sees dreams remaining 
only in the body. 

Objection : But one lying in bed sees oneself 
moving in the street. 

Reply : One does not see dreams outside. So 
the text goes on: As an emperor, taking his eihreijs. 
his retinue and others who minister to his comforts 
moves about as he pleases in his own territory, ac- 
quired through conquest etc., so does it, this individual 
self, thus taking the organs, withdrawing them from 
the places they occupy in the waking state — 'Etat' 
(this) is here an adverb (meaning, thus)— move about 
as it pleases in ift own body, not outside. That is, it 
exi«nences impressions corresponding to things previ- 
ously perceived, revived by its desires and the resultant 
of past actions. Ttmefore in dreams worlds that 
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never exbt are falsely superimposed is being a part 
of the self. One must know wrlds experienced 
in the waking state also to be such. Hence it go® 
without saying that the self is pure, and b DC'xr 
connected with action. Its factors and its results. Since 
m both waking and dream states we ohsen'c that the 
gross and subtle worlds consisting of action, its factors 
and Its results are but objects for the seer, therefore 
that seer, the self, is dinerent from its obj«ts> 
worlds perceived m those states, and is pure. 

Since in a dream, which h a kind of experieore. 
the impressions (of past expcncnccsl arc objects, we 
know that they arc not attributes of the self, and tb.it 
for fhi» reason it is pure Now in the pa.s.sage. 'Then 
II mosTS about as it plexscs.’ movement at pleasu™ 
hat l>e«i spoken of It may be urged lh.il the rrlah'jn 
of Uk Serf to the objects u natural, anti that ihcrei'W 
It becomes impure lltnce to rsubli»h Its purity tb* 
£ruti taj-s 

m: «r(T ^5^ ^ ** i-Wtn 

smi mril nrrtPt: 

nTfe ayj q n-a 1 n pfffl 

*tT ffg t tia i «iT mrrsT^wi ^ 

TTtft’T, n H B 

10- Again when it becoine^ f.ist asle^" 
w hen tt doer* not know anything— it tornes b.i'" 
uk>ng die scsenty-two thousanil nerves 
Hiti, wnich exteral from die heart tr> the pe 
canLurn (d.e who’.* tody), and r-mairs in I-t- 
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body. As a baby, or an emperor, or a noble 
Brahmana lives, having attamed the acme of 
bliss, so does it remain. 

Again, when it becotms fAst asleep, etc. Even 
when it dreams, it is nothing bat pure Again when 
giving up dreams, wbkb are a kind of experience, it 
ftecowes /ast or pcrfecUy <is/«P— attains its natural 
state of perfect purity,* becomes pure as it is by nature, 
giving up. like water, the impunty due to contact with 
other tWngs, (then its punty is all the more clearly 
establuhed). When does it become perfectly asleep? 
When it does not know anything. Or. does not know 
anything else relating to sound etc. The last few 
words have to be understood. The first is the right 
btteiptcutitfn, t« the pwrpwt is that there vs w> 
particular consciousness in the state of profound sleep. 

Thus it has been said that when there is no partic- 
ular cotisaousncss. it is the stat^ of prefuond sleep. 
By what process docs this take place? This b being 
described; Sevenly-lxeo thousand nerves called Hiid. 
wlrich arc the uietabohc eflecU of the food and driii: 
in the body, extend from the heart, that lotus-shaped 
lump of flesh, to the peneardium, which here means 
the body ; that is, they branidi ofi, tavering the whole 
body like the wins of on Mvattha leaf. The heart U 
the scat of the intellect, the internal organ, and the 
other or external organs are subject to that mtellcct 
abiding in the heart. Therefore in accor!^ce with 
the indin'dual's past actions the intellect in the waking 


‘ SaB>5W*4d»-. a «yw»ym «( prolmind sWp 
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from it that they feel miseraWc. not naturally. There- 
fore their normal state is dted as an illustration, 
because it is well-known. The reference is not to thdr 
sleep, for sleep is the thing to be illustrated here. 
Besides there is no difference between their sleep and 
anybody elsc's. If there were any difference, the ono 
might serve as an illustration of the other. Therefore 
their sleep is not the illustration. So. like this example, 
does tt, the individual self, remam. ‘Eat* is an adverb 
here. So docs it remain in its own natural seU beyond 
all relative attributes during prolwind sleep. 

The question. ‘Where was it then?' (11. i. i6) has 
been answered. And by this answer the natural 
^Nsrtcf as>4 tA tbt veM tea 

been mentioned. Kow the answer to the question, 
’A’bence did it come)' (Ibid.) is being taken up. 

Objeclion ■ If a man living at a particular village 
or town wants to go somewhere else, he starts from 
that very place, and from nowhere else. Such bring 
the case, the question should only be, 'Where was it 
then’’ We very well know that a man comes from 
where he was. and from nowhere else. So the ques- 
tion. 'Whence did it come?' is simply redundant. 

Refly .- Do you mean to flout the Vedas) 

ObjeefsoB ; No. 1 oidy vrish to hear some other 
meaning to the second question : so 1 raise the objection 
of redundancy. 

Re}ly : Well then, we do not take the word 
whence' in the sense ol tn amative, since in that case 
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butes that is the sabject-mattcf ot knowledge has only 
been introduced, bat not conduavdy dealt with. To 
do this the present chapter has opened with, ‘I will 
tell von about Bfahman’ (II. i. X], and also T will 
instruct you’ («. i. 15)- IbeieiMe that Brahnun 
which b the subject-matter ol knowledge, has to be 
explained in Its uue nature. And Its true nature is 
devoid ol djficicnces rdating to action, its lactois and 
its results, exceedingly pure and one — this is the 
intended meaning. Therefore the Sruti raises two 
questions that are appropriate to it, via. 'Where was 
It then, and whence ^d it come?' (11. i, 16 ) 

Sow that in winch a thing exists is its container, 
and what is there b the costesi, and the container 
and content are observed to be different. Similarly 
that icotn which a tlucg com^ U its starting place, 
and that which comes b the agent, which is observed 
to bo differeaf from the other. Therefore one irauld 
be apt to think, in accordance with convention, that 
the kII was somewhere, being different Irom that 
place, and came Irom somewhere, being different from 
ii, and the means by which it came is also different 
from it. That idea has to be removed by the answer. 
(So it is stated that) thb self was not in any place 
different from itself, nor did it come from any place 
different from itself, not U there in the self any means 
ihffcKot from rtsell. What then b the import? That 
the self was in its own Self. Thb b borne out by the 
Sruti pitugcs, 'll me^ la its own Sell’ (Ch. VI. 

1]. 'With Eristattc, my dear, it b then united’ 

• eratoced ly the Supremo Self (IV. 
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For the same reason it does not come from any pla« 
different from itself. Tliis is shown by the text itselh 
‘From this Self,’ etc For there is no other entity 
besides the Self. 

Ohjalinn : Thtte aie other entitiM besides the 
Self, such as the organs. 

Reply : No. because the organs etc. spring from 
the Self alone. How this takes place is described as 


follows : 

^ tn T l hid I Rtw-stH l a trl., SI' 

utiiRrein^ifira: amt, aa 

^li, wffht tpria 

trot 4 am, 


ii II 5 ^^ snst’Jiti U 
20. As a spider moves along the ttoead (d 
produces), and as from a &e toy 
all directions, so from tos Self 
organs, all worlds, all an Truth of truth-' 
secret name (Upanisad) is J ^ of 

The vital force is frutn. and It is the tm 


This is illustrated thus: Ax m the 
which is well known to be one entity there 

thread which is not different hom itself-<«^ “ 
no other auxiliary to its movemep snc<ii 

from one homogeneous fire Itny ^ . as the« 

of fire, fly in different wa^. or “* “ aWence 
tw’o illustrations show achwty even 
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atiy difference regarding anxiluncs. u also natural 
unity before the activity starts, just to frott (hit Self. 
i-c. from the real nature cd the individual scH Wore 
it wakn up, emanate alt or/^am such as that of speech. 
ali aorlii such as the earth, uhich are the results of 
one's past actions, all such as hre who preside 
<T\cr the organs and the worlds, and aS liM.ng tmngt. 
from Uiranyagatblii down to a clump o( grass. If 
the reading is. 'All these souls,'* then the meaning 
will be. 'SpouIs With particular chmcteristies rrianiJat- 
cd owing to connection with limiting adjuncts.' It is 
llic Self from wlucli this moving and ownoslng world 
sonlinually proceedi like sparks of fire, in wluch it is 
merged like a bubble of w^ter. and with which it 
remains filled dunng esistcace The secret name 
(l.'p.tmjadj of tins Wf or Hrahman. etc 'Upatusad' 
mr^ns 'tlut which brings tone! near’ illrahtnanh that 
IS, a word denoting It (a name). Tliai this capaaty 
to 'bring near' Is a spccialiiy of this particular name 
IS known on fhe autlioriiy of the senpturn alone. 
Wlial is tint secirt name’ Thr Jtnlh of Imlh. hinfe 
ihu v-ctet name alwasw has a usnarndental Import, 
it is difficult to undentand Tlirrtlore the firuti psvs 
lU meaning. Ike wUJ jotrt »» Imjli, aaj It ii Ike 
Jmlk of tliai Tlie nest two lectioDS wiU he devoted 
to cajdaimng (his senuttec. 

Qunhnn ■ Grantei) (hat tl«e nett twu seeinns 
will ts drs.ii«-J to raplaimng llic •eerrt cutnc Tltc 
lest M)v. 'll! wvrrt iwrae ■ Ilut we d> n'>t k&iw 

• At itf Ml.Jfj-siil.t* rrr<iul>B Lss It. 
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For the same reason it does not come from any p 
difierent from itself. This ts shown by the text it 
'From this Self,’ etc. For there is no other ec 
besides the Seif. 

Ofr;ectio>l There are other entities besides 
Seif, such as the organs. 

Reply • No, because the organs etc. spring ft 
the Self alone. How this taJrcs place is described 
follon-s : 

Rr5TTr, ^ 

^ EgiIT^<!T, fT5*fl 

I nmr ti 

^TctriT H n 1% JTOT maiTni ii 

20, As a spider moves along the thread i 
produces), and as from a fire tiny sparks fly 
all directions, so from this Self emanate s 
organs, all worlds, all gods and all beings. I 
secret mine (Upanlsad) is ‘ the Truth of truth 
The utal force is troth, and It is the truth < 
that 

This IS illustrated thus: At in the world a tpiJe 
»hich is veil known to be one entity, moves along ft 
ihretl which » not different from itself— and there i 
CO ether aui-.’wry to its raov«nept but itself— 4 "^ * 
from one h< m'veneocs fire tiny iparii, little *r^ 
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any difference rcgardiDR aoxiliaties. as also natural 
unity before the activity starts, just so from this Self. 
i.e. from the real nature of the individual self before 
it wakes up, emanate all orf’ans such as that of speech, 
alt worlds such as the earth, which are the results of 
one's past actions, all gods such as fire, who preade 
over the organs and the svorids, and all living beings, 
from Hiranyagarhha down to a clump of grass. If 
the reading is, 'All these souls,’* then the meaning 
^lU be, .'Souls with particular charactensOcs nfanifest- 
«d owing to connection with limiting adjuncts.’ It is 
the Self from which this moving and unmoving world 
continually proceeds like sparks o( fire. in. which it is 
merged l^e a bubhie of water, and with which it 
remains filled during existence. The secret name 
(Upanifad) of this Self or Brahman, etc 'Upanisad' 
means ‘that which brings (ouel near' (Brahman), that 
is, a word denoting It (a name). That this capacity 
to 'bring near' is a speciality of tlus particular name 
IS known on the authon^ of the scriptures alone. 
\Vhat is this secret name? The Truth of truth. Since 
this secret name always has a transcendental import, 
it is difficult to understand. Therefore the Sruti gives 
its meaning: The vital forte is truik. and It is the 
T ruth of that. The next two sections will be devoted 
to explaining this sentence. 

Question : Granted that the next two sections 
will be devoted to explaining the secret name. The 
text says. 'Its secret same.' Bat we do not know 

‘ A< the hladhysndiiu reccoiaon has it. 
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whether it is the secret name of the individual sc 
which is the subject under discussion, which awo 
through pushing, is subject to transmigration, a 
perceives sound etc., or whether it refers to soi 
transcendent principle. 

Reply : What difference does it make? 

Question . Just this: If it refers to the relati 
(transmigrating) self, then that is to be known, and 
knowing it {identity with) all will be attained; furtE 
it alone will be denoted by the word 'Brahman, ai 
the knowledge of it will be the knowledge of Brahma 
But if the transcendent Self is meant, then t 
knowledge of It will be the knowldege of Brahm 
and from that Identity with all will be attained. Tb 
all this will happen we know on the authority of 
scriptures. But according to this view (if the indivi 
ual self and Brahman are different) the Vedic tc* 
that teach their identity, such as. 'The Self alone 
to be meditated upon' (I. iv. 7) and 'It knew oa 
Itself as, "I am Brahman’" (I. iv. w)- 
contradicted. And (if they are identical) there belt 
no relative self different from the Supreme Self, sf^ 
teal instruction will be useless. Since this (unity ' 
the self) h a question that has not been answered an 
u a source of confusion even to scholars, therefore 
order to fadlitate the understanding of passages I ' 
deal with the knowdedge of Brahman for those w 
seek It. we shall diicaas the point as best as we «n. 

pTtma late siew: The transcendent Suprr® 
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universe from a self which awoke on being pushed 
with the hand, which perceives sound etc , and which 
is possessed of a distinct state (profound sleep). To 
be explicit: There is no Supreme Self devoid of the 
desire for food etc., which is the ruler of the universe 
Why? Because the Smti, after introducing the topic, 
T will tell you about Brahman' (II. i. 15)- 
mentioning the rousing of the sleeping man by pushing 
with the hand — thereby showing him to be the per- 

ceiver of sound etc. and describing bis transition 

through the dream state to that of profound sleep, 
shows the origin of the universe from that very self 
possessed of the state of profound sleep, by the two 
illustrations of sparks of Are and the spider, in the 
passage, 'So from thisiSelf ’ etc. And no other cause 
of the origin of the universe is mentioned m between, 
for this section deals exclusively with the individual 
self. Another Sruti, the Kausitaki Upanisad, which 
deals with the same topic, after introducing the beings 
who are in the sun etc., says, ‘He said: He, O 
Balaki, who is the maker of these beings, and whose 
handiwork this universe is, is indeed to be knowm' 
(IV. 19). This shows that the individual self roused 
from sleep, and none other, is to be known. Similarly 
by saying, 'But it is for one's own sake that all is 
loved' (II. iv, 5; IV. v. 6), the Sruti shows that that 
self which is familiar to ns as being dear is alone to 
be realised through healing, refiecUou and meditation. 
So also the statements made while introducing the 
tofne of knowledge, such as. *The Self alone is to be 
meditated upon' (I. iv. 7), ‘Tbis (Self) is dearer than 
a son, dearer than wealth.' etc. (I. iv. 8). ‘It knew 



agj BI^lIADARAlirYAKA UPASl?AD [»»»> 

whether it is the secret name of the individual self, 
which is the subject under discussion, which awoke 
through pushing, is subject to transmigraUon. w 
perceives sound etc., or whether it refers fo w® 
transcendent principle. 


Reply : What difference does it make? 

QutUhn : Just this; It it itfcis to the ttIsM 
(transmigrating) self, then that is to be known, ^ 
knowing it (identity with) all will be attained, ^ 
it alone will be denoted by the word ^ 

the knowledge of it wUI be the knowledge ’of 
But if the transcendent Self is meant, 
knowledge of It will be the knowldege of B ' 
and from that identity with all will be 
all this ^vill happen we know on the aumonty 
scriptures. But according to this view (if _ 

ual self and Brahman are different) 
that teach their identity, such as, 'The ^ 

to be meditated upon' (I. iv. 7) and It 8^ 
Itself as, "I am Brahman" ’ (I- 
contradicted. And (if they are identical) 
no relative self different from the Supreme * 
tual instruction will be usele^. Since this ( 
the self) is a question that has not been (n 

is a source of confusion even to scholars, 
order to facilitate the understanding of 
deal with the knowledge of Brahman for 
seek It, we shall discuss the point as best as we 

Prima facie 'vie^v: The transcendent^Sup^ 

Self is not meant, for the text states the orioi® 
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universe from a self which awoke on being pushed 
with the hand, which pcrcdves sound etc., and which 
is possessed of a distinct state (profound sleep). To 
be explicit: There is no Supreme Self devoid of the 
desire for food etc., which is the ruler of the universe. 
Why? Because the Sruti, after introducing the topic. 
T will tell you about Brahman’ (II. i. 15). tlisn 
mentioning the rousing of the sleeping man by pushing 
with the hand — thereby sbowni^ him to be the per- 
ceiver of sound etc.— and describing his transition 
throu|b the dream slate to that of profound sleep, 
shows the origin of the universe from that very self 
possessed of the state of profound sleep, by the two 
illnstrations of sparks of fat and the spider, is the 
passage, 'So from thisiSelf." etc. And no other cause 
of the origin of the universe b mentioned 10 between, 
for this section deals exclusively with the individual 
self. Another Sruti, tie Kaufitaki Upanisad, which 
deals with the same topic, after introducing the beings 
who are in the sun etc., says. 'He said: He, O 
BHaki, who is tie maker of tiese beings, and whose 
handiwork this universe fc, b indeed to be known' 
(IV. 19). Thb shows that the individual self mused 
from sleep, and none other, b to be known. Similarly 
by saying, 'But it b for one’s own sake that all is 
loved’ (II, iv. 5; IV. v. 6), the Sruti shows that that 
self which b familiar to ns as being dear b alone to 
be realised through hearing, refle^on and meditation. 
So also the statements made while introducing the 
topic of knowledge, such as, 'The Self alone b to be 
meditated upon’ (I. iv. 7), *Thb (Self) is dearer than 
a son, dearer than wealfli,* etc. (I. iv. 8). ‘It knew 
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only Itself as, "I am Brahman," ' etc. (I. iv. lol. 
would be consistent if there were no Supreme Self. It 
will also be said further on, 'If a man knot's himself 
to be the Self (IV. iv. 12). Moreover, in all 
Vedanta it is the inner self which is put fonvard as 
the entity to be known, as 'I (am Brahman).' and 
never any external object like sound etc., sajing, 
'That is Brahman.' Similarly in the Kausltaki 
Upanisad, in the passage, 'Do not seek to know about 
speech, know the speaker.' etc. (III. 8 etc.), it is the 
agent (the individual sdO using speech etc. as in- 
Uuments, which is put forward as the entity to be 
known. 

Objection ; Suppose we say that the individual 
self in a different state Is ' the Supreme Self? _ « 
may be like thisi The same individual self 
perceives sound etc. in the waking state is chan^ 
into the transcendent Supreme Self, the ruler 0 
the universe, on getting into the state of profoond 
sleep. 

Tentative answer : No, this is contrary to ex^"- 
ence. We never find anything having this character- 
istic outside of Buddhist philosophy. It never 
in life that a cow standing or going is a cow, but IM 
on lying down she becomes a horse or any 0 _ 
species. It is contrary to logic also. A thing tha ** 
known through some means of knowledge to have a 
certain characteristic, retains that characteristic^ ewa 
in a different place, time or condition. If it -ceases 
have that characteristic, all apj^ication of the^ 
of knowledge would stop. Sinularly toe Sa J"- 
Mimaihsakas and others who are skilled in logic a u 
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hundreds of reasons to prove the absence of a tran- 
scendent Self. 

Objection : Your view is wrong, for the relative 
self too lacks the knowledge of how to effect the origin, 
continuity and dissolution of the umverse. To be 
^licit: The position you have advocated so elabor- 
ately, vir. that the same relative self which perceives 
sound etc. becomes the ruler of the umverse when it 
attains a different condition. Is untenable. For every- 
body knows that the relative self lacks the knowledge, 
power and means to effect the otigin, continuity and 
dissolution of the universe. How can a relabve self 
like us construct this umverse in which the earth etc 
are located, and which it is impossible even to think 
of with the mind? 

Tentative answer : Not so, for the scriptures are 
In our favour. They show the origin etc. of the 
universe from the relative self, for example, 'So from 
this Self,' etc. (this text). Therefore our view is all 
right 

Objection': There is a transcendent Supreme Self, 
and It is the cause of the universe, for such is the 
verdict /of the Sruti, Smtti and reason. Witness 
hundreds of Sruti passages such as, 'That which knows 
things in a general and particular way' (Mu I. i. 9 
and II. ii. 7), ‘That which transcends hunger and 
thirst’ (III. V. 1), ‘Unattached, It is not attached to 
anything’ (III, ix. 26], 'Under the mighty rule of this 
Immutable,’ etc. (III. viii. 9), 'That ivhich Jiving in 
all beings .... is the internal ruler and immortal’ 

I By the beUevCTS in ISma only as the et&cieot. not 
material cause oi the onivnee. 
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(III. \-ii. 15), ‘(That Being) who definitely projects 
those beings .... and is at the same timc transcend- 
ent’ (III. ix. 26), 'That great, biithlcss Self’ (IV- 
IV. 22 etc.), 'It is the bank that serves as the boundary 
to keep the different worlds apart' (Ibid.), ‘The 
controller of all, the lord of alT (Ibid.), ‘The &lf that 
is sinless, undecaying, immortal' (Ch. VIII. vii. i. 3 )- 
‘It projected fire’ (Ch. VI. iL 3), 'In the beginning 
this universe was only the Self' (Ai. I. l), 'It is not 
affected by human misery, being beyond it' (Ka. v. 
11). Also the Smrti passage. '1 am the origin of all, 
and from Me everything springs’ (G. X. 8). 

Tentative answer : Have we not said that the te.\t, 
'So from this self,' shows the origin of the universe 
from the relative self? 

Objection : Not so. for since in the passage, 
‘The Akaia that is in the heart’ ( 11 . i. I 7 )» 
Supreme Self has been introduced, the text, 'So from 
this Self,’ should refer to the Supreme Self. In reply 
to the question, '\Vhere was it then?’ {II. i. 3 fi)« 
Supreme Self, denoted by the word 'AkaSa,' has been 
mentioned in the text, 'It lies in the Akafa that is hi 
the heart.’ That the word 'AkaSa' refers to 
Supreme Self is clear from texts such as: ‘With 
E-xistence, my dear, it is then united’ (Ch. VI. viii. i), 
'Every day they attain this world that is Brahman, 
but they do not realise this' (Ch. VIII. iii. 2). 'Fully 
embraced by the Supreme Sdf’ (IV. iii •21). and 
'Rests on the Supreme Self (Pr. IV. 7)- 
Supreme Self is the topic further appears from the use 
of the word 'Self with reference to the Supreme Self, 
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which has been introduced in the passage, 'In it there 
is a little space' (Ch, VIII. i. 1). Therefore the pass- 
age, ‘So from this Self,* should indicate that the 
universe springs from the Supreme Self alone And 
we have already said that the relative self has not the 
power and knowledge to project, maintain and dissolve 
the universe. ' 

In the passages, 'The Self alone is to be meditated 
“pon' (1. iv. 7). and 'It knew only Itself as "I am 
Prahraaa'* ■ (I. iv. 10), the topic of the knowledge of 
Eiatoan was introduced, and this deals with Brahman 
“ its subject. This section too opens with sentences 
such as. 'I vvill tell you about Brahman' (II. i. i), 
sod ‘1 will teach you about Brahman’ (II. i. 15). Now 
the transcendent Brahman, which is beyond hunger etc. 

is eternal, pure, enlightened and free by nature, is 
the cause of the universe, while the relative self is the 
opposite of that; therefore it would not (in its present 
sUte) perceive itself to be identical with Brahman. On 
6 other hand, would not the infenor relative self be 
to censure if it identified the Supreme Self, the 
|of-«ffulgent ruler of the universe, with itself? There- 
ofe it is unreasonable to say, ,"1 am Brahman." 

Hence one should wish to worship Brahman with 
owers, water, folding of the palms, praises, prostra- 
hon, sacrifices, presents, repetitioa of Its name, medi- 
Yoga, etc. Knowing It through worship one 
^raes Brahman, the ruler of all. But one should 
the transcendent Brahman as the relative 
i, it would be like thinVinir of fire as cold, and the 
y ^ possessed of form. The scriptural passages too 
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that teach the identity of the self with Brahman sbotld 
be taken as merely eulogistic. This interpretation will 
also barmonisd with all logic and common sense. 

Advaittn's reply: That cannot be, for from 
Mantra and Brahmana lexis we know that the Supreme 
Self alone entered. Beginning with, 'fie made bodies, 
etc. (II. V. i8), the text saj-s, ’The Supreme Being 
entered the bodies’ (Ibid.). 'He transformed Himself 
in accordance with each form; that form of His was 
for the sake of making Him known’ {II. v. 19; R. VI- 
'xlvii. 18): The Wise One, who after projecting all 
forms, namef them, and goes on uttering those names 
(Tai. A. III. xii. 7) — thus thousands of Mantras in all 
recensions show that it is the transcendent Hvaia who 
entered the body. Similarly Brahmana texts such as, 
'After projecting it, the Self entered into it' (Tai. H* 
vl. i), ‘Piercing this dividing line (of the head) B 
catered through that gate’ (Ai. III. 12). 'That deity 
(Existence), penetrating these three gods (fire, water 
and earth) as this individual self.' etc. (Ch. VI. hi- 
3, 4), 'This Self, being hidden In all beings, is not 
manifest,' etc. (Ka. III. 12). Since the word 'Self 
has been used in all scriptures to denote Brahman, an ^ 
since it refers to the inner Self, and further the Sruti 
passage, 'He is the inner Self of all beings’ (Mu, I • 
i 4), shows the absence of a relative self other than 
the Supreme Self, as also the Sruti texts, 'One only 
without a second' (Ch. VI. ii. i). This universe u 
but Brahman' (Mu. II. u. il). ‘All this is but the ScU 
(Ch. VIII. XXV. 2). it is hut proper to conclude the 
identity of the individual sdf with Brahman. 
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Objection : I{ such is the import of the scriptures, 
then the Supreme Self becomes relative, and if it is so, 
the scriptures (teaching Its transcendence) become use- 
less ; while i! It is (identical with the individual self 
and yet) transcendent, then there is this obvious objec- 
tion that spiritual instruction be«Knes redundant. To 
be explicit: If the Supreme Self, which is the inmost 
Self of all beings, feels the miseries arising from contact 
nith all bodies. It obviously becomes relabve In 
that cas^ those Sniti and Smrti texts that establish the 
transcendence of the Supreme Self, as also all reason 
Would be set at caught. If, on the other hand, it can 
somehow be mainUined that It is not connected with 
tho miseries arising from contact with the bodies of 
diSerent beings, it is impossible to refute the charge of 
the futility of all sfnntual instruction, for there is 
nothing for the Supreme Self either to achie%'e or to 
avoid. 

To this dilemma some suggest the following solu- 
tion: The Supreme Self did not penetrate the bodies 
directly in Its own form, but It became the individual 
self after undergoing a modification. And that indi- 
vidual self is both different from and identical with the 
Supreme Self. In so far as it is different, it is affected 
by relativity, and in so for as it is identical, it is 
capable of being ascertained as, T am Brahman.’ 
Thus there will be no contradiction anywhere. 

Now, if the individual self be a modification of the 
Supremo Self, there may be the following alternatives: 
The Supreme Self may be an a^regatc of many things 
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and consist of parts, like the snbstance earth, and the 
individual self may be the modification of some portion 
of It, like a jar etc. Or the Supreme Self may retain 
Its form, and a portion of It be modified, like hair or 
a barren tract, for instance. Or the entire Supreme 
Self may be modified, like milk etc. Now in the first 
view, according to which a particular thing out of an 
aggregate of a great many things of the same category 
becomes the individual self, since this particuJar thing 
is only of the same category, the identity is hut 
figurative, not real. In that case it would be a contra- 
diction of the verdict of the Sruti. If, however, (s* io 
the second view) the Supreme Self is a whole eternally 
consisting of parts inseparably connected together, and. 
while It remains unchanged in form, a portion of It 
becomes the relative individual self, then, since' the 
whole inheres in all the parts, it is affected by the 
merit or defect of each part : hence the Supreme Self 
toU be subject to the evil of transmigration attaching 
to the individual sdf. Therefore this view also i» 
inadmissible ; while the vie^v that holds that the whole 
of the Supreme Self is transfonned disregards all the 
Srutis and Smrtis and is therefore unacceptable. All 
these views contradict reason as well as Sxuti and 
Smrti texts Such as, ‘(Brahman is) without parts, devoid 
of activity and serene' (Sv. VI. ig), "The Supreme 
Being is resplendent, formless, including both within 
and without, and birthless' (Mn. II. i. 2), 'All-pervad- 
ing like the sky and eternal.* 'That great, birthless 
Self is undecayiag, immortal, undying* (IV. iv. 25). 
'It is never bora nor dies' (Ka. II. 18 G. II. 20), 'It 
is undifferentialed,' etc. (G. II. 25). If the individual 
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seU be a portion of the immutable Supreme Self, then 
it will find it impossiUe to go (after death) to places 
in accordance with its past work, or else the Supreme 
Self will, as already said (p. be subject to 

transmigration. 

Objection : Suppose wc say that tlic individual 
self b a portion of the Supreme Self detached from It 
like a spark of fre. and that transmigrates. 

Reply : Yet the Supreme Self will get a wound 
by thb breaking off of Its part, and as that part 
transmigrates, it will make a hole in the assemblage of 
parts in another portion of the Supreme Self— which 
will contradict the scriptural statements about Its being 
without any wound. If the individual self, which is a 
part of the Supreme Self, transmigrates, then, since 
there is no space wi&oul It, some o^er parts oi It 
being pushed and displaced, the Supreme Self will feel 
pain as if It had colic in the heart. 

Objection : There b nothing wrong in it, for 
there arc Sruti texts giiing illustrations of sparks of 
fire etc. 

Reply : Not so, for the Sruti b merely inlorma* 
Ui’e. The scriptures seek not to alter things, but to 
supply information about things unknown, as they are. 

Objection : What difference does it make? 

Reply : Listen. Tlnngs in the world are known 
to possess certain fixed chaiacteibtics such as grossness 
or fineness. By dting them as examples the scriptures 
seek to tell us about some other thing which does not 
contradict them. Tbqr wonid not cite an example 
from life if they wanted to convey an idea of something 
contradictory to it. Es’en if they did, it would be to 
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no purpose, for the example »-oiild be different from 
the thing to be expUined. You cannot provt that fere 
is cold, or that the sun docs not give heat, cwn ly 
citing a hundred examples, for the facts would already 
bo known to be otherwise through another means cl 
knowledge. And one means of knowledge docs cot 
contradict another, for it only tells us about thow 
things that cannot be known by any other means. 

Nor can the scriptures speak about an unknown thing 
without having recourse to conventional siords and 
thnr meanings. Therefore one who follows convention 
on never prove that the Supreme Self really has p^rtt 
cr itaodi to ether things ift the relation of whole 1® 
part 

Objtehan ; But do not the Sruti and SmrtI 
'Tiny tjqrks' (thu text), and 'A port of Sfysell 
(G. XV 71? 

Not so. fit the pssages are meant W 
convTy t!..e t'l^a of oneness. We notice in hfs that 
ipafks of Cre may be considered ftlen'ical with fre. 
N,mj:ir!y a part my be c^n.ideted ni-ntkal with tN? 
wV.!- fach teing t.he ease, stnrd* tignifying a p'"’*- ^ 

•ntyn ct pl.t of t!-e Sepreme Self, as applied to th« 
t-hvidii! self, are meant t> ronvey its i.knt.ty w'th 
I* That th-s IS so appears aim tr'm the Intrmi’itt.ija 
Is *3 fhr L'panisads Cni pine.ty a 


tt* J tf ti-T 
«s.t t.*e 
ter .SI St -ti 


I hy meaas of i3sstri’.oft« arv! rea*/i« 
. v-uiwn t» t* a c»td.fr4tion of part 
aft.1 tV ei.fi ! uwo 

li e' •/ Ibre. l-f tivit.iee. I*'^ 

,n u t?i. ie«f {II i' 
serii aA* csjmjbs al<ert fh* cr’ijra. 
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cpr.ticcii^^flT^kw I'iUW ol thc.«ni\Trve, it aclilucra 
l.UMty with Itrihmsn. *iidi 
^ t5»'j%-«r^a>e ar»!l cfWl.^1 it “'>11 conclude 
•i» ritfiKiT ill V. II) . Ill 

«.L^. Ind •niH|l'»l«-!U»fcj'wn- illf V tg) Then.- 
lorc*,^^ and'^c-i/lu-i-in it » dear 

liat On^pii;r>»»»iiLn,**Y«ih<<?i oti,:in. rontinuity 
and dind^Yh«->«I.ih«'mtwrv *tr for t.lfcn;.'t!ipninfi 
lii« idea of the Identity of the lodixndttal self with the 
Seprme Self. Otherwise there “oalJ be a breiV. in 
^ fcTec. All bdwTra in the are unan- 

isiw* on Uie foiat that all of t!w><e mjoin on iit to 
Itiak of the identity of the indi\KJual self wth the 
Snpreme Self. If ft U fWMiWe to eonstrtic the 
P«4as« »«tifl2 forth the on#rfn etc of the uni«r« ao 
** to keep up tlic continuity of that in)unction, to 
ioSerprpt them ao at to introduce a new topic “ould be 
M^amnliUc. A different rwult too would haw to 
I* provided for. Therefore “c condude that the 
5niti pastages netting forth the ont;in etc. of the 
“nivxrvs must be for esublishing the identity of the 
individual self and Supreme Self. 

Kcgaidii^ thi« teachers of V'cdinla* narrate the 
following paiaMe: A certain prince was discarded by 
his parents as soon as iw was bom, and brought up 
hi a fowler's home. Not knowing his pnnccly descent, 
he thought himself to be a fowler and pursued the 
fowlct't duties, imt those of a king, as be would if he 
^new himself to be such. When, however, a very 
compassionate man, who knew the prince's fitness for 

I 'The reference U to PnvlfacaiTa. 
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attaining a kingdom, told him who he was — that he 
was not a fowler, but the son of such and such a king, 
and liad by some chance come to live in a fowler s 
home — he, thus infonned, gave up the notion and the 
duties of a fowler and, knowing that he was a king, 
took to the ways of his ancestors. Similarly this 
individual self, which is of the same category as the 
Supreme Self, being separated from It like a spark of 
fire and so on, has penetrated this wilderness of the 
body, organs, etc., and, although really transcendent, 
takes on the attributes of the latter, which are relative, 
and thinks that it is this aggr^te of the body and 
organs, that it is lean or stout, happy or miserable— 
for it does not know that it is the Supreme Self, But 
when the teacher enlightens it that it is not the body 
etc., but the transcendent Supreme Brahman, then it 
gives up the pursuit of the three kinds of desire* and 
is convinced that it is Brahman. When it is told to* 
it has been separated from the Supreme Brahman like 
a spark, it is firmly convinced that it is Brahman, as 
the prince was of his 103'al birth. 

We know that a spark is one with fire before it 
is separated. Therefore Ibo examples of gold, iroo 
and sparks of fire are only meant to strengthen one s 
idea of the oneness of the individual self and Brahman, 
and not to establish the multiplicity caused by ® 
origin etc. of the univa;se. For the Self has been 
ascertained to be homogeneous and unbroken oon 
sciousness, like a lamp of salt, and there is ® 
statement, 'It should be realised in one form only 
a_ son, lot wealth and for heaven. Se« 


i Those for 



{IV. iv. 20). If the^i^ •^tcdSo^ch that Braftpan 
has diverse attributrS^uch WTbc jifSiverse,’ 

hie a painted canvas^^toe{^pt^an'‘bSeaftrlorJn£taricc/ 
it would not conclude ^llh^talcnifn^ 'discrftjing^lt to 
be homogeneous like a lump of'saK.'witbont triterior or 
t*terior, nor would it say, 'It should be realised in one 
form only.' There is also the censure, ‘He (goes from 
death to death) who secs difference, as it were, in It.' 
fitc. (IV. iv. 19 ♦ Ka. IV. 10). Therefore the mention 
in all Vedanta texts of the origin, continuity and 
dissolution of the universe is only to strengthen our 
idea of Brahman being a homogeneous unity, and not 
to make us believe In the origin etc. as an actuality. 


Nor is it reasonable to suppose (hat a part of the 
“dirisible. transcendent. Supreme Self becomes the 
relative, individual self, for the Supreme Self is intrin- 
acally without parts. If a part of the indivisible 
Supreme Self is supposed to be the rclahve. individual 
|®if. it is tantamount to taking the former to be the 
If, on the other hand, the individual self be a 
of the Supreme Self owing to some adventitious 
adjunct of It. like the ether enclosed in a jar, 
_i'_etc,. then thinking people would not consider 
f it b really a part of the Supreme Self, deserving 
® e treated as something distinct 

We sometimes see that thinking as 
Ignorant people entertain fancihil notions about 


not; ■' ignorant people have false 

whereas thinking people have notions that 



3 or, imUADARAiiYAKA VPASI-jAD [*•» w 

rotate only to an apparent basis for conventional infer- 
coiirsc For instance, even thinkin;; people sometimes 
S.IV that the sky is dark or reel, where the darkness or 
redness of the sky has just the above apparent reality. 
But because of that the sky can never actually become 
dark or red Therefore in ascertaining the true nature 
of Brahman, men of wisdom should not think of It in 
terms of wliolc and part— unit and fraction— or cau» 
and effect. For the essential meaning of all the 
Upanisads is to remosc all finite conceptions about 
Brahman Therefore we must give up all such concep- 
tions and know Brahman to be undifferentiated i f 
the sky, This is borne out by hundreds of Sruti texu 
such as, “Ail-pervading like the sky and eternal, an 
‘It is not affected by human misery, being beypnd « 
(Ka. V. II). We mnsl not imagine the self to “ 
different from Brahman, like a portion of * 
is ever hot. being cold, or like a portion of the effulgen 
sun being dark, for. as already said, the essential mean- 
ing of all the Upanisads is to remove all finite conap- 
tions about Brahman. Therefore all relative conditio^ 
in the transcendent Self arc only possible through m 
limiting adjuncts of name and form. Compare 
Sniti Mantras, ‘He transformed Himself in accor an 
wth each form’ {II. v. 19), and ‘The Wise One, w 
after projecting all forms names them, and 
uttering those names,' etc. (Tai. A. HI- xii. 7 )- 
relative conditions of the self is not inherent in 1 . 
is not true, but erroneous, like the notion that a 
is red or of any other colour owing to its 

limiting adjuncts such as a red cotton pad. 
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and Smrti texts such as, ‘li thinks, as it «crc. and 
vhaVcs, as u were' (IV. in 7I. ‘It nciUicr increases 
not decreases through work' (IV. iv. 23K It is not 
affected by c«l work' (Ibid.). ‘Ijving the same in all 
beings' (G. XlII 27). '{WibC men are even-minded) 
to a dog as wcH as a Candala. etc.' (O V. 18), as also 
rca'oning cstabluh only the transcendence of the 
Supreme Self Hence, if wo admit It to be indivisible, 
it wtII be particularly impovsiWe lor u« to maintain that 
the individual self » cither a part, a modiftcatUm, or 
inherent power of the Supreme S-lf. or somcthinp 
different from It And w’o have already said that the 
Sfuli and Smtii passages tclemng to the relation of 
whole and part etc are for the purpose of cstablKhing 
tbcir oneness, not difference, lor only thus will there be 
ccntioult)’ as regards the import oi those passages. 

If ail the Upanhads teach that there is only the 
Supreme Self, why, it may be asked, is something 
contradictory to it, viz the individual self, put for* 
ward? Some say that it is ior removing the objections 
against the authonty of the ritualistic portion of the 
Vedas: For the passages dealing with rites depend on 
a multipliaty of actions, their factors and their results, 
including the sacriheers, who enjoy those results, and 
the priests, who officiate m them Now. if there were 
no separate individual self, the transcendent Supreme 
Self would be one. How under such circumstances 
would those passages induce pcoi^e to do actions pro- 
dudng good results, or disuade them from those that 
have bad results? Who again would be the bound 
soul for whose liberation the Upanisads would bo taken 
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up? Further, according to the view which holds that 
there is only the Supreme Self, how can instruction 
about It be imparted? And how can that -instruction 
bear fruit? For instruction is given in order to remove 
the bondage of a bound soul ; hence in the absence of 
the latter the Upanisads will have nobody to address 
themselves to. Such being the ease, the same obi«* 
tions and replies that apply to the advocates of 6 
ritualistic portion of the Vedas, apply also to * 
advocates of the Upanisads. For, as owing to e 
absence of difference the ritualistic portion, being wi 
out support, falls through as an authority, so do 
Upanifads. Then why not accept the authority of 
the ritualistic portion, which can be inferpre 
literally? But the Upanifads may be rejected, 
in accepting them as authority one has to alter * 
obvious import.* The ritualistic portion, being au 
ity once, cannot again cease to be authority. It tanno 
be that a lamp will sometimes reveal objects and soffit 
times not. There is also contradiction with othtf 
means of knowledge such as perception. The 
that establish the existence of Brahman alone no o 
contradict their obvious import and the authonty 
the ritualistic portion of the Vedas, but they so 
counter to such means of knowledge as percep 
which definitely estaWish differences in the 
Therefore the Upanisads canimt be taken as 
Or they must have some other meaning. But they 
never mean that only Brahman exists. ^ 

I since many passages clearly have a dnatistlc import- 
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Advaitin's reply: That cannot be, for we have 
already answered those points. A means of knowledge 
is 01 is not a means according as it leads or does not 
lead to valid knowledge. Otherwise even a post, for 
instance, would be considered a means of knowledge in 
perceiving sound etc. 

ObjecUon : What follows from this’ 

Reply : If the Upanisads lead to a valid knowl- 
edge of the unity of Brahman, bow can they cease to 
be a means of Imowledge? 

Objection : Of course they do not lead to valid 
knowledge, as when somebody says that fire produces 
cold. 

Reply ; Well then, we ask >-oo, do not your words 
refuting ^e authority of the Upan^ads accomplish their 
object, like hre revealing things, or do they not? }f 
you say they do, then your words of refutation are 
means of valid knowledge, and fire does reveal things. 
If your words of refntation are valid, then the Upam- 
lads too are valid. So please tcU us the w-ay out. 

Oii;ee/io» : That my words mean the refutation 
of the authority of the Upani»ds, and that fire reveals 
things are palpable facts, and hence constitute vahd 
knowledge. 

Bepiy; ^^’hat then is your grudge against the 
Upanisads, which are seen directly to con\-ey a %-alid 
knowledge of the unity of Brahman, for the refutation 
is illogical? And we have already said that a palpable 
result. \ii. cessaUoB of grief and delusion, is indirectly 
brought about by the knowledge of this unity. There- 
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fore, the objectioni having been answered, there is no 
doubt of the Upanivkds being authoritj'. 

You have said that the Upanipds arc no authority, 
since they contradict their obvious import. This i» 
wrong, because there is no such contradiction in their 
meaning. In the first place, the Upanisads ncsergive 
us the idea that Ilrahman b<ith is and is not one only 
without a second, as from the sentence that fire is both 
hot and cold we get two contradictory meanings. 
have said this taking it lor granted that a passage can 
have different meanings. But it is not an accept? 
canon of the system that tests passages (Mimartisa) that 
the same passage may have different meanings. If • 
has, one will be the proper meaning, and the ether w 
be contradictory to it. But it is not an accepted rule 
with those who test passages that the same sentence 
has different meanings— one appropriate, ^and the othe 
contradictory to it. Passages have unity only w en 
they have the same meaning. In the second P*^®’ 
there are no passages in the Upani?ads tliat contra c 
the unity of Brahman. As to the conventional' expres- 
sion, Tire IS cold as well as hot.’ it is not a mtaiy 
passage, because part of it merely relates w a i 
known through another means of knowledge (percep- 
tion) The portion, 'Fire is cold,’ is one sentence, u 
the clause, ‘Fire is hot,' merely reminds us of wtot > 
known through another means of knowledge , it 
not give us that meaning at first band. Therefore i i^ 
not to be united with the clause. 'Fire is cold, bccaus 


•Ha\ing relation to 
Vedic. 


experience. 
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.eJ to 
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its fuQcdoa is exhausted by its merely reminding us of 
what is experienced through another source of knowl- 
edge. As to the presumption that this sentence conveys 
contradictory meanings, it is but an error due to the 
words 'hot' and 'cold’ bang used as co-ordinate with 
the word 'fire.' But neither in V'edic nor in conven- 
tional usage does the same passage have more than one 
meaning. 

You have said that passages of the Uparusads 
clash with the authority of the ritualistic portion of the 
Vedas. This is not concct. because they have a 
different meaning. The Upani^ads establish the unity 
of Crahman : they do not negate instroctions regarding 
the means to the attainment of some desired object, of 
prevent persons from undertaking it, lor, as already 
said, a passage cannot have more than one meaning, 
’ Kot do ritualistic passages fall to lead to valid knowl- 
edge regarding th«r own meaning If a passage pro- 
duces valid knowledge regarding its own special mean- 
ing, how carl it clash with other passages'^ 

Objechon • If Brahman be the only rcaJitj . 
ritualistic passages are left without any object to applj 
to, and hence they cannot certainly lead to valid 
knowledge. 

Reply : Not so, for tlat valid knowloilgc iS 
palpable. \Vc see it arising out of sentences such as. 
'One who desires heaven must perfonn the new and 
full moon s.icrifices,' and ‘One must not kill a Brih- 
mana.’- The assumption that this cannot take place if 
the Upanisads teach the unity ©f Brahman, is only aU 
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inference. And an inference cannot stand against 
perception. Therefore yoar statement that vaJid knowl- 
edge itself cannot arise, is absolutely wrong. 

Moreover, actions, their factors and their resdts 
arc things wc naturally believe in: they are the creation 
of ignorance. When through their help a man who 
desires to gain something good or to avoid something 
evil, proceeds to adopt a means of which he has only s 
vague, not definite idea, the Sroti simply tells h^ 
about that ; tt says nothing cither for or against the 
truth of the diversity of actions, their factors and their 
results, which people have already taken for gMte . 
For the Sruti only prescribes means for the attainmwt 
of desired ends and the avoidance of untoward results- 
To be explicit; As the Smti that deals with rites 
having material ends takes the desires as they are- ^ 
although they are the result of cireneous notione-anfl ■ 
prescribes means for attaining them, and it does w 
cease to do this on the ground that desires are an e ■ 
being the result of erroneous notions, similarly the^ m 
dealing with the regular rites such as the Agniho 
takes the diversity of actions and their factors as ^ y 

are although they proceed from error— and enjoins 

rites such as the Agnihotra. seeing some utility in 
whether it be the attainment of some particular *^**^1^ 
end or the avoidance of some particular untow 
result. It does not refrain from enjoining them simp 
because the utility relates to something that is 
being within the domain of ignorance ; as is the 
with rites having material ends. Nor would 
people cease to engage themselws in those rites, or 
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see them doing it, as in the case of people who are 
sv.'aj'ed by desires. 

Objection : But it is only those that have knowl- 
edge who are competent to perform rites. 

Reply : Ko, for we have already said that the 
knoA^ledge of the unity of Brahman militates against 
one’s competency to perform rites. This should also be 
taken as an answer to the charge that if Brahman be 
the only reality, there 'vill be no scope left for instruc' 
tion, and hence \t can neither be received nor produce 
arty result. The diversity of people's desires, attach' 
meats and so forth is another reason. People have 
innumerable desires and various defects such as attach* 
meat. Therefore they are lured bv the attachment etc- 
to external objects, and the scriptures are powerless to 
hold them back : nor can they persuade those that are 
naturally averse to external obiects to go after them 
But the scriptures do this much that they point out 
what leads to good and what to evil, thereby indicating 
the particular relations that subsist between the ends 
and means ; just as a lamp, for instance, helps to reveal 
fonns in the dark. Bnt the scriptures neither hinder 
nor direct a person by force, as if he were a slave. We 
see how people (hsobo^ «vet> the scriptures because of 
an excess of attachment etc. Therefore according to 
the varying tendencies of people, the scriptures 
vanously teach the particular relations subsisting 
between the ends and means. In this matter people 
themselves adopt particular means according to their 
tastes, and the scriptures simply remain neutral, like 
the sun. for instance, or a lamp. Simdarly somebody 
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A li.'r tif (iinlin<:nv<- with lla-if lather. PrjjipiSi.' 
iV 11 I). rhrfrf..re tlie Vnl-inta Icxt. tluMfich the 

iinily I'f nrahinin arr not AniJ.;»nt4tic to the ritn-di'tf^ 
M npliiirt Not afr tlic Umr ifwrcliy elepriv-rfl of their 
scope Nciihrr <t* tlic niuili^tic icfiptarw, which 
uphold <hflcrcnerv smli at tl»e facton o( an action, tak? 
away the auth'intv of the rpamcadt at regards the 
unity of Hrahman For llie mrarw of knowledge anr 
powerful in their frtpceti»T sphere*, like the ear etc. 

NcMTthelcss certain self-st>Ie«l wise roeri (the 
lugidans), following their own whi-Tir. think that the 
different me.'ins of knowledge arc mutually contra* 
dictory, and also level against us the objection that if 
Dralinian be the only reality, such Upanijadic teats 
contradict perception. For instance, objects such a* 
sound, which are perceived by the car and so forth, 
arc observed to be different from one another. S'* 
those who hold that Drahman is the only reality contra- 
dict perception. Similarly the relative selves that 
perceive sound etc. through the car and so forth, an 
acquire merit or demerit through their work, are 
inferred to be different in different bodies. So those 
who hold that Brahman is the only reality also con 
tradict inference. They also cite contradiction "it 
the Sruti. For instance, in passages such as. One 
who desires villages must sacrifice' (Ta. XVII. -t ■ 
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‘One who desires animals most sacnfice' (Ibid XVI. 
xii. 8) and 'One who desires heaven must sacrifice’ 
(Ibid. XVI. lii. 3). the objects desired such as villages, 
animals and heaven are known to be different from the 
men who apply the means of obtaining them 

Our reply is that they are the scum of the Brah- 
mana and other castes, who. with their minds poisoned 
by vicious reasoning, bold views about the meaning of 
the Vedas that are divorced from tradition, and are 
therefore to bo pitied. How? To those who say that 
sound etc., perceived through the ear and so forth, 
contradict the unity of Brahman, we put this question: 
Does the vancty of sound and the rest contradict the 
oneness of the ether? If it docs not. then there is no 
twAiadieiion in oui poviwon wiib pcicepiion. They 
said: The selves that perceive sound etc. through the 
car and so forth, and acquire meni or dement through 
their work, arc inferred to be different in different 
bodies ; so the anity of Drahnjan also contradicts 
inference But we ask them. 'By whom arc they so 

inferred?’ If they say. 'By ws all who arc experts in 
inference.' wc would ask them. 'But who really arc 
you that call yourselves so?’ What would be their 
reply then? Perhaps they would sav, 'When dextentv' 
in inference has been severally denied of the body, the 
organs, the mind and the self, we experts in inference 
should be the self joined to its acccs'oncs, the body, 
organs and mind, for actions depend on many factors.’ 
Our reply is: ‘If snth he yxitir dexterous inference, 
then you become multiple For you joursclvcs have 
admitted that actkms depend on many factors. Sovi 
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inference also is an action, which, as yon have aJso 
admitted, is done by the self joined to its accessories, 
the body, organs and mind. Thus, whiie saying that 
you are experts in inference, you virtually admit that 
each of you is multijJe — the self joined to the acces- 
sories, the body, organs and mind.’ 0 the dextenty 
in inference shown by these bulls of logicians who lack 
only a tail and horns I How can a fool who does not 
know his own self know its unity or difference? What 
xvill be infer about it? And on what grounds? For 
the self has no characteristic that might be used t® 
infer natural differences between one self and another. 
Those characteristics having name and form which the 
opponents will put forvi-ard to infer differences in the 
self belong only to name and form, and are but limit* 
ing adjuncts of the self, just as a jar, a bowl, an air* 
bole, or the pores in earth arc of the ether. When the 
Icgidan finds distinguishing characteristics in the ether, 
then only will he find such characteristics in the self. 
For not even hundreds of logicians, who admit differ- 
ences in the self owing to limiting adjuncts, can show 
any characteristic of it that would lead one to infer 
differences between one self and another. And as or 
natural differences, they are out of the question, for ® 
self is not an object of inference. Because whatevW 
the opponent regards as an attribute of the self 
admitted as consisting of name and form, and the se 
is admitted to be different from these. Witness « 
Sruti passage, ‘Akaii (the self-effulgont One) b ve Y 
the cause of name and form. That within which t / 
are is Brahman’ (Ch. VIII. xiv, i). and also ’Ui 
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manifest name and form' (Ch. VI. >“• 2). Kame and 
form have origin and dissolution, but Brahman is 
different from them. Therefore ho« can the unity of 
Brahman contradict inference, of which It is never an 
object? This also refutes the charge that it contradicts 
the Sruti. 

It has been obiected that if Brahman be the only 
reality, there will be nobody to receive instruction and 
by it so instruction about •orutv •wdi be \siriess. 
This is wrong. For (if vou contend on the ground 
that] actions are the result of roanv factors, (we have 
already refuted this point, heocei at whom is the objec- 
tion levelled? (Surely not at us.) (If, however, your 
ground Js that) when the transerndent Brahman is 
realised as the only existence, there is neither instiuc- 
tioa nor the instructor nor the result of receiving the 
instruction, and therefore the Upaw^ds are useless — it 
is a position we readily admit. But if you urge that 
(even before Brahman is realised! instruction is useless, 
since it depends on many factors, we reply, no, for it 
will contradict the assumption* of all believers in the 
self (including yonisell). Therefore this unity of 
Brahman is a secure fortress imprtgnable to logicians, 
those first-rate heretics and liars, and inaccessible to 
persons of shallow understanding, and to those who are 
devoid of the grace of the scriptures and the teacher. 
This is known from sucb Sruti and Sm^li texts as the 
followir^, 'Who but me ran Jjnow that Deity who 
has both joy and the absence of it>' (Ka. II. zr). 
'Even the gods in ancient times were puzzled over 


That iostnictioD b necessary before realisation. 
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this.’ (Ka I zi), and 'This understanding is not to 
be attained through argument' (Ka. II. 9). ns also 
from those that describe the truth as attainable through 
special favour and grace, and also from the Mantras 
that depict Brahman as possessed of contradictory 
attributes, such as. ‘It moves, and does not move. It 
is far, and near,' etc. (15 5). The Gita too says. 'AH 
beings arc in hie,' etc. (IX. 4}. Tlierefore there is no 
other entity called the relative self but the Supreme 
Brahman. Hence it is well said in hundreds of Sruti 
passages. ‘This was indeed Brahman in the beginning. 
It know only Itself as, "I am Brahaam,” ' (I. iv. io)> 
'There is no other witness but This, no other hearer 
but This,' etc. (III. viu. 11). Therefore the highest 
secret name of 'the Truth of truth’ belongs only to the 
Supreme Brahman 


SECTION 11 


The preceding section has broached Hie topic. 
T tell j-oii aboni Urahman' III i 15) In this 
connection it has been siatwl that that fr<wn whicli the 
nnU-cr^ orismates. of which it consists {during conti- 
natty), and into which it dissolves is the one Brahman. 
Now what are the constituents of that universe which 
originates and dissolves’ The five dements. And 
the elements consist of name and form It has 
already been said that name and fonn arc called truth. 
And Brahman is the Truth of this truth consisting of 
thd elements. How* it is that the dements arc called 
truth, will be explained in the (third) section, treating 
of the gross and subtle universes. Because the body 
and organs, as also the vital force, consist of these 
gross and subtle elements, ihcretorc they arc truth. 
In order to define the nature of those dements that 
form the body and organs, this and the following 
section are introduced That will be an explanation 
of the secret name ('the Truth of truth’), lor Brahman, 
the Truth of truth, will be ascertained only by ascer- 
taining that the body and organs are truth. It has 
been said, 'The vital force is troth, and Biahman is 
the Truth of that’ (II. i. 20). Now. to explain what 
this vital force is, ahd how many and what its secret 
names are, the nature of the vital force, which is an 
instrument of the self, is bdng described in the course 
of describing the secret name of Brahman, just as a 
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traveilcr notices wells, parks, etc., lying along the 
read. 

J^rnTR Hyc^Jiapi 

;iv?ni: nrn:, i R nc»iraT5iti,i 


^ciT, aw ^ II ^ II 

I. He who knows the calf with iU abode, 
its special resort, its post and its tether ki^ 
seven envious kinsmen: The vital force m 
body is indeed the calf: this body is its abode, 
the head its special resort, strength its post, ana 
food its tether. , .. 

He who knows the ealf with its abode, 
resort, its post and its Uthet gets this result. » 

that? He kills his seven envious kinsmen. « 

are of two kinds, those who envy and those ^Mio a 
not : here the former arc meant. The seven org^ 
iristniments for perceiving objects— that are 
head, that is to say, the attachment to^ J 

which they cause, are called kinsmen, since 
bom with a person. Because they turn his v 
from the Self to the sense-objects, therefore they 
envious kinsmen — since they thus hind« ^ 

perceiving the inner Self. It is also said in t e ®. 
Upamsad, ‘The self-bom Lord injured the ^ 

making them outgoing in their tendendes. 
they perceive only external things, but not the m 
^ Self,’ etc. (Ka. IV. i). He who knows the calf and m 

> The eyes, ears, nostrils and Booth. 
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rest understands their real nature — removes from 

view, or kills, these envious kinsmen. When the 
aspirant, hearing of flus result, is inclined to know 
more about them, the Sruti sa3's: This is indeed the 
calf. Which? This vital force which is in the body 
as the subtle body, which in its fivefold form pervades 
the body, and was addressed as 'Great, White-robed, 
Radiant, Soma’ (II. i. 15), and on which the organs 
such as that of speech and the uund rest, as we know 
from the illustration of the post to which the horse's 
fe«t are tethered (VI. i. 13) It is like a young calf, 
not being in direct touch with the sense-objects like the 
other organs. 

hfeation has been made of 'the calf with its 
abode.' Now what is the abode of that calf, that 
Instrument of the self, the vital force, which is here 
hkened to a calf? This body, which is an effect, is its 
abode. An abode is that in wluch something is put. 
This body is the abode of that calf, the vital force, 
because it is by staying in the body that the organs 
come to function as channels of perception, not while 
they rest only on the vital force. This has been 
demonstrated by Ajata^tru as follows : When the 
organs are withdrawm, tbe individual self is not noticed, 
it is only when they occupy their respective seats in the 
body that the individual sdf is noticed as perceiving 
things. This was proved by the (sleeping) man's being 
roused by pushing with the hand. The head is its 
special resort. It is so called because the vital force is 
connected with particular parts of it Strength, the 
power that comes out of food and dnnk. is its post. 

Prana’ and ‘Bala’ (strength) are synonyms, for the 

ar 
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Vital force nbid« In tlic Iwdy, bdng anpport^ by 
strength. Tlus it borne out by the Srull test. 
this self liecomea wrak and «a«e!css. at it were’ (I • 
Iv. 1). Just 03 a C.-UI is supported by a post.* so u 
Uic vital force by itrrngtli. Some understand that 
respiratory force that works in the body is the 
And food is lit Ulhfr. The food we cat b change 
into tlirec forms. That which b the grossest b cxcret 
from the body and is absorbed into the earth. Tee 
intermediate form of chyle, passing through the 
of blood etc., nourishes its effect, the gross . 

is composed of seven ingtcdicnts.* The 
nourished by Uic accession of its cause, ' 

because it is the product of food ; and when this 
reversed, it dcca>^ and falls. The finest form, can 
■nectar’ and ’highly powerful.' goes past the 
the heart, and penetrating the seventy-two 
nerves that radiate from there, generates 
designated as 'post,’ and thereby helps the subtle bw/- 
which is the aggregate of the inner organs and is here 
called the calf, to sUy in the gross body. Theretore 
food is the connecting link between the vital 
the body, like a calf's tether with a lc«p at ““ . 

Now certain secret names regarding the calf 
in its spcaal resort, with reference to the eye, are 
mentioned ; 

3i’!i ^ 

> tVhen. lor instance, somebody is togginK , 

s Skm. blood, flesh, lat, marrow. tx>ne and S • 



a . j.ij vpanisad 313 

tr^:, *n Jmf^, »<cii.wl 

^7*. 0^^ ^fes^sn'rar, 

I srreunt *i ti? 11 ^ « 

2. These seven gods that prevent decay 
worship it : Through these pink lines in the eye 
Rudra attends on it; through the water that is 
in the ej*e, Parjanya; through the pupil, the sun; 
through the dark portion, fire; through the white 
portion, India; through the lower eye*Ud the 
earth attends on it; and through tJie upper eye- 
lid, heaven. He who knows it as such never 
has any decrease of food. 

These seven geds that prevent decay (lit. undecay- 
iog), to be presently named, worshp it, this vital force, 
the instnimcDt, which is bed to the body by food, and 
leades in the ej'C. The root 'slha' with the prefix 
'upa' becomes Atmancpadin when it signifies praying 
with Klantfas. Here too the seven names of the gods 
stand for Mantras instrumental to prayer ; so the 
use of the Atmatiepada with 'stha' is not out of 
place. Now the gods that prevent decay are being 
enumerated. Through these familiar p\nh lines in the 
eye as aids, Rudra attends on it, the vital force that is 
in the body. Through the aid of the water that is in 
the eye, which comes out when there is contact with 
smoke etc., the god Parjanya attends on. i.e. prays to 
the vital force ; and he is the food of the vital force 
and the cause of ite pennancnce. We have it in another 
$rati, 'When Parjanya causes rain, the vital force is 
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glad.' Through the puf^. ♦•‘hish has the p^rmr t' 
sJght, the SUH priji !o the »iuJ f>fcc I'f 

dark portion of the tyt fire prav» t:i it. Through Iff 
xekile portion of the c>T Indra pra.vs. Through if-^ 
lover eye-Jid the earth atieeJt on ti, becauic both 
occupy a lower position. Ant! through Ike 
lid, heaven, because both oo'tipy an upper pcsiS^s. 
He teho Jbnotri it as such, ImcU' that these scstn £«b 
that are the food of the \-ital farce constantly pny » 
It, gets this as a resnit — he nn er has any decrease cf 
]ood. 


ftrwCT*! I 

BTt, 

qnniHt u<jitiiT ?na^Fn it i 
‘3t3ff«rc5HTO g r >4gg T : * ^ 

atMT 4 Btyildd^r? ; 

s*ft psrin n% sisiw 

3. Ilegarding tbi«t there is the following 
verse: ‘There is a bowl that has its opening 
below and bulges at the top; various kinds oi 
knowledge have been put in it; seven sages si 
by its side, and the organ of speech, which has 
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communication with the Vedas, is the eighth.' 
The ' bowl that has its opening below and bulges 
at the top ’ is this head of ours, for it is the bowl 
that has its opening below and bulges at the top. 

‘ Various kinds of knowledge have been put in 
it/ refeis to the organs; these indeed represent 
various kinds of knowledge. ' Seven sages sit by 
its side,' refers to the organs; they indeed are 
the sages. ' The organ of speech, which has 
communication with the Ved^, is the eighth/ 
because the organ of speech is the eighth and 
communicates with the Vedas. 

Regarding this subject there ii the jolhving verse 
or Mantra: 'There is a bowl that has its opening 
below,' etc. Now the Sruti explains (he Mantra. What 
U that bowl? This head of ours, for it is shaped like 
a bo>\l. How? For it has Us opening below, the 
mouth standing for this opening, and bulges at the top, 
the bead because oi its round shape answering to the 
description. ' Various kinds of knoicledge have been 
Pul in W : Just as the Soma juice is put in the bowl, 
so have various lunds of knowledge been put m the 
head. The organs such as the ear. and the vital force, 
which is distributed among them in seven forms. 
represent various kinds of knowledge, because they are 
the cause of the perception of sound etc. Tlus is what 
the Mantra sa>'s. 'Seven sages sit by Us side'" This 
portion of the Mantra refers to Ike organs, which are of 
a \abralory nature. They alone are the sages. 'The 
organ of speech, which has eommumeation irUh the 
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glad.' Through the pupil, which has the po*” 
sight, the sun prays to the vital force. TAws' | 
dark portion of the eye fire prays to it. 
while portion of the eye Inira prays. rAfW'^ 
lower eye-lid the earth attends on it. becacse 
occupy a lower position. And through the 
ltd, heaven, because both occupy an upper 
He who knows it as suck, knows that these se^’CiT 
that are the food of the vital force constantly f®? 
it, gets this as a result — be newr has any decf!>^' 
food. 

fH%i ' 

sQTj: ?iTi 

MHitdtfl ajjun ii • 

OTun $ ir^ ni'iiHd'li? i 

eifi ssm tjiivtyR^ 

3. Kegarding this there is 
verse : ‘ There fe a bowl that h^s j 
below and bulges at the top; various - ^ 
knowledge have been put m it; vi^h^ 
by its side, and the organ of speech. 
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communication with the Vedas, is the eighth.' 
The ' bowl that has its opening below and bulges 
at the top ' is this head oi ours, for it is the bowl 
that has its opening below and bulges at the top. 

‘ Various kinds of knowledge have been put in 
it,' refers to the organs; these indeed represent 
various kinds of knowledge. ' Seven sages at by 
its side,' refers to the organs; diey indeed are 
the sages. ' The organ of speech, which has 
communication with the Vedas, is the eighth,' 
because the organ of speech is the eighth and 
communicates with the Vedas. 

Regarding this subject there is the following verse 
or Mantra: 'There is a bowl that has its opening 
below,' etc. Now the Sruti explains the Mantra. What 
is that bowl? This head cf ours, for it is shaped like 
a bo\»l. How? for it has «lj opening below, the 
mouth standing for this opening, and bulges at the top, 
the head because of its round shape ans>'cnng to the 
description. ' Various hnds of knowledge have been 
Put in it' : Just as the Soma juice is put in the bo^''l. 
so have various kinds of knowledge been put in the 
head. The organs such as the ear. and the vital force, 
which U distributed among them in seven forms, 
represent various kinds of knowledge, because they are 
the cause of the pierception of sound etc. This is what 
the Mantra sa>’s. 'Seven sages sit by Us side': This 
portion of the Mantra refers to Ike organs, which arc of 
a vibratory nature. They alone are the sages. 'The 
organ of speech, which has communication mth ike 
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Vedas, is the eighth,’^ The reason for this is ghrn:' 
Because the organ of speech is the eighth and com' 
municatcs with {or utters) the Vedas. 

ntcra:, w# ' 

STcT t rrr^ 
art \ 

art i rtJnrfe, tirai cnmrtf, wftii ^ 

t ?rt?3imT anfk, 

«rt ^ II « II ^ few inswti n 

4 . These two (cars) are Cotama ami 
Bharadvaja: this one is Gotama, and this one 
Bharadvaja; These two (eyes) arc 
and Jamadagni ; this one is Viivamitra, and tni 
one Jamadagni. Those hvo (nostrils) a 
Vasistha. and Ka^j’apa: this one is \asi?{n- 
and this one Ka^yapa: The tongue is Atr'. « 
through the tongue food is eaten. ’ Atri » 
this name ‘Atti.’ He who knows f* * _ 
becomes the eater of all. and evei>'thing becomes 
his food. 

Now who ar. Ihc uses Hal lit by tb« f 
bowl? These tteo ear* are Colima anJ Ithira v ; 

Ikij It Cotama. and !*« one liharaJi'Jji. ’ 

the n.;ht anl the left ear respectively, or 
StnZjriy, to instruct about the eyes the Smfi 

■ Tt* t- e(wi couat* u *»o *» th* cnr*a ‘A tt 

b* m’orn'xtS la th< poeifeiili i» e;« ^ 

tia (VCX9 i4 It i» 6*r« ♦pwk« et t* tiie *'* • 
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These two are Viivdmiira and Jamadagni : this one, 
the right, is ViSvdmitra, and this one. the left, Jama- 
dagni, or inversely. To instruct about the nostrils the 
Sniti says, These two are Vastslha and Kaiyafa : this 
one, the right nostril, is Vastslha, and this one, the left, 
KaSyapa, or inversely, as before. The tongue ts Atri. 
because of its association with eating , this is the seventh 
sage. For through the tongue food ts eaten Therefore 
that which is indirectly called 'Atrt' ts but this familiar 
name ’Alti' (eats) — on account of being the cater. 
Through meditation on the denvatiou of the word 
‘Atri,* he becomes the eater of all kinds of food belong- 
ing to the vital force. In the next world he becomes 
only the eater, and is never treated as food, 'fhis is 
expressed by the words, 'And everything becomes his 
food,' He who knows it, the true nature of the vital 
force, es such, as described above, becomes the vital 
force in this body, and is only the eater associated with 
the abode and the spcaai resort, and not food. That 
ia to say, he is entirely removed from the category 
of food. 



SECTION Iir 


At the end of the first section it has been said that 
the vital force is truth. Itj secret names also have 
been e.Nplaincd in connection with those of Brahman, 
implying thereby that this is the same vital force. Of 
what does it consist, and how is it called truth? — these 
questions have to be answered. Hence this section is 
commenced in order to define the nature of the five 
elements, called truth, which consist of the body and 
organs. It is by the elimination of these liiuting 
adjuncts that the Sruti wishes to define the nature 
of Brahman negatively, saying. 'Not this, not this-* 
Now Brahman has two forms: The Brahman that is 
(respectively) cormected with the body and organs, 
whi^ are the product of the five elements, is designated 
as gross and subtle, is mortal and immortal.' and 
includes the impressions created by those elements, is 
the omniscient, omnipotent, conditioned Brahman, 
consisting of actions, their factors and their results, and 
admitting of all kinds of association. That same 
Brahman, again, is devoid of all limiting adjuncts, the 
obj'ect of intuition, l^hless, undecaying, immortal- 
fearless, and beyond the reach of even speech and 
mind, being above duality, and is described as 'Not 
this, not this.’ Now these are the two forms by the 
elimination of which Brahman is so described ; hence 
the text begins : 


I That is. relatively. 
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S ^ «r, Jlc^I ^i*4(J 

^ II ^ n 

1. Brahman has bat hvo forms — gross and 
iubtle, mortal and immortal, limited and un- 
imited, defined and undefined. 

Brahman or the Supreme Self has but two forms, 
Jirough the supeiimposib'on of which by ignorance the 
formless Supreme Brahman is dcfijied or made con- 
livable. The word 'Viva' (indeed) is emphatic. 
iVbich are those two forms’ The gross and subtle. 
Fhe other phases of the gross and subtle are included 
in them : so they are counted as two only. ^Vhat arc 
ihose phases of the gross and subtle’ These arc being 
mentioned: ilorial, subject to destruction, and tm- 
•nortal, its opposite. Limtled. which goes a little 
^stance and stops, and unhmtied, which goes on. is 
pervasive, the opposite of ‘limited.’ Defined. ha\’inf 
particular charactenstics that distinguish it from others, 
and undefined, the opposite of that, which can only be 
distanUy referred to, as something sve know not what. 

^ II R II 

2. The gross (form) is that which is other 
than air and the ether. It is mortal, it is limited, 
and it is defined. The essence of tliat \shich is 
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gTos';, mortal, limited and defined is the sun that 
shines, for it is the essence of the defined. 

The gross and Ihc subtle have each four phases. 
Now what arc the phases of the gross, and what arc 
those of the subtle? This is being separately shown. 
The gross (form) is : ‘Gross’ means having well- 
defined parts, with parts interpenetrating one another, 
i.e. compact or solid. What is it? That tehich is 
other — than what? — than the two elements, aiV and the 
ether ; hence it refers to the three remaining elements, 
vit. earth etc. It, this triad of elements called gross, 
is also mortal, or perishable. Why? Because it i» 
limited : it is only a limited thing which, when joined 
to some other thing, is checked by it, as a jar by 
a post or wall, for instance. Similarly the gross form 
is limited, being related to some other object, an^ 
mortal, because of its clash with the latter. And H ** 
defined, having nobceablc peculiarities of its o'™ •’ 
for that very reason it is limited, and being limited i 
is mortal, and hence it is also gross. Or because it ^ 
gross it is mortal, and being mortal it is linuted, an 
being limited it is defined. Since these four features 
do not contradict one another, any one of them may 
stand to the others in the relation of principal an 
qualifying word, or of cause and effect. In any case, 
the three elements, each possessed of the four features, 
constitute the gross form of Brahman. Any one o 
these four epithets being taken, the others are auto 
raatically taken. This is stated as follow's: ^ 

essence of that which is gross, mortah limited an 
defined, i e. of the three dements each having the o 
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attributes, is the sun that shines, for the sun is the 
quintessence of the three elements. It is the perfection 
of them, because through it they get their features of 
varying colours. The shining solar orb is the repre- 
sentation of the cosmic body, for tt is the essence of 
the defined, i.e. of the three elements ; hence that is 
meant. Because the shining snn has a gross form and 
is the best product of the elements About the cosmic 
organ within the solar orb, we shall no^v speak. 

5 tldW tlcTt, 

^ > II 

3. Now the subtle—it is air and the ether. 
It is immortal, it is unbmited, and it is undefined. 
The essence of that which is subtle, immortal, 
unlimited and undefined is the being that is in 
the sun, for that is tlie essence of the undefined. 
This is with reference to the gods. 

Now the subtle form b being desenbed It is air 
and ike ether, the two irmaimng dements Being 
subtle it is immortal, and unlimited, hence not clash- 
ing with anything, and therefore immortal, not subject 
to destruction. It is unlimited, the opposite of limited, 
i.c. pervasive. Because it cannot be distinguished 
from others, therefore it « undefined. The word 
'Tyaf indicates something that can be only indirectly 
iloscribed. The relation among the four epithets U as 
before. The essence of that which u subtle, immortal, 
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unlimited and undefined, i.e. of the two subtle dements 
each having the four attributes, is the being that is in 
the sun, Hiranj-agarbha as the cosmic organ,* which is 
called the vital force. That is the quintessence of the 
t^vo subtle elements, as in the previous instance (the 
solar orb was of the gross elements). This ‘being’ is 
the perfection of the two subtle elements, because they* 
emanate from the Undifferentiated in order to form the 
subtle body of Hiranj-agarbha. And because they seek 
to produce this, therefore it is the best product of them. 
For that It the essence of Ike undefined, because the 
'being' that u in the sun is not perceived like the solar 
orb. and is the essence of the two elements. H<d« 
there is a similarity between tlie being who is In the 
sun and the two dements. Therefore the reason 
furnished in the clause. Tor that b the essence of the 
undefined,' as if it were a bmiliar erpcricnee, U quit* 
in order. 

Some* say that the word 'es<ence’ means cause, 
referring to the self of lliranyagarbha. which t* • 
cottKious entity. The past actions of lliranpgarbha 
direct air and the ether, and with these as their support* 
they direct the other elements. Therefore, being the 

' M.fix to rTf»B» fa Ui« The 

l«fy ct H meant, sml not hi* eonsetoM uJ- 

s* wJ p-«eot!y be *een. 

• A.r a»l tb* ether *1* lie pnaclf^t. i«* tl** Iff'*' 

^e-eu tt tie C'auric l»*J/ Tb» i>thv fire* 

ilao tVr« but tt»y fbr • jwr* 

•The rt!’mct I* to Btart»pe* p* C«. v 

* That u the» ten 
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iirector, through its own actions, of air and the ether, 
t is called their essence, or cause. This view is wong, 
because it makes the essence of the subtle form dis- 
iimilar to that of the gross form. To be explicit: The 
sssence of the three gross elements is, as we have seen, 
he solar orb, which is gross and of the same class as 
he three elements ; it is not a conscious entity. There- 
fore it stands to reason that the essence of the two 
subtle elements also should be of the same class as 
hey. For the trend of both passages is the same. For 
instance, the gross and subtle forms have been distin- 
pushed as having four attnbutes each ; so it is but 
proper that the essenAs of the gross and subtle forms, 
like these forms themselves of which they axe the 
essences, should also be distinguished on the same 
principle.* One cannot cook one half of a hen and 
keep the other half for laying eggs 

Objection : Suppose we say that the essence of 
he gross form too refers to the corsejous self that 
identifies itself with the solar orb’? 

Reply : You say too Lttle. The Srutis every- 
where teach that all gross and subtle forms are 
BralimaD. 

Objection : Is not the word Tieing,’ as applied to 
unconscious things, inappropriate^ 

Reply : No. We (],e 'being’ applied in 
the Srutis to the subtle body having wings, tail, etc. 

* That is. there must be a commoD feature between 
“em. to maintain the parallelism Since one is insentient, the 
er mnst be so too. Otherwise there will be absurdity 
’The cause and effect being one. 
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In the following passa^, ‘ "We can never beget 
progeny (initiate activity) so long as we are thus 
divided. Let us make these seven beings* into one 
(the subtle body).” They made these seven beings 
into one,’ etc. (S. VI. i. i. 3), we find the use of the 
word 'being,' as also in another Sruti (Tai. If. !•) 
referring to the gross body, which is the product of the 
food we eat, and other finer bodies. The words, Thtt 
ii trifA reference to the gods, dose the topic so as to 
introduce the next topic, which is relating to the bodv. 

fiMc r c T wi TT i n - 1 ticrrHyciRi 

*1?^, 

^ «mg:, m th: 11 « a 

4. Now with reference fo the body; 
gross form is but this — what is other than (wc / 
corporeal) air and the ether that is in the ho^- 
It IS mortal, it is limited, and it is defined. The 
essence of that which is gross, mortal, 
and defined is the eye, for it is the essence of the 
defined. 

Sov the division of the gross and subtle vi 
reference to the body is being set forth. What is «'■* 
grott form^ It IJ but thir. What li It? »'*■*< •' 
other than (the corporeal) atr and the ether that H i* 
the body. ie. the three constituent elcraeots of tte 
body other than these two. It it mortal, etc.— to l« 

• Tb- £v* •rcw.crriB* tlw orr*“ d »pe«h, *nd trinJ 
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splained as in the preceding paragraphs. The essence 
f Ikat which is defined is the eye. The eye is the 
»5ence of the (three gross) materials that build up the 
ody, for it is that which lends importance to the (three 
ross elements in the whole) body, just as the solar orb 
oes with reference to the gods. Also because of their 
rionty in point of time. (We have it in the Brah- 
lana) that in the embryo it is the eyes that are first 
limed (S. IV. ii. i. 28). The Sruti too hints at this: 
iis essence, or lustre, came forth This was Fire'* 
ii- 2). And the eyes possess lustre. The three 
Icments in the body have the eyes as their essence, 
or it i'j the essence of ike defined : The meaning of 
iie reason is that the eye is gross and is also the 
s*n« (of the three gross elements in the body). 

» tear* 

'JHryeCt t^fTRT- 

tfrrd 

^ TO: im (I 

5- Now the subtle — is (the corporeal) air 
. ether that k in the body. It is immortal, 
and it is undefined. The essence 
that which is subtle, immortal, unlimited and 
^defined is this being that is in the right eye. for 
IS the essence of the undefined. 

Aotp the subtle form is being described. The two 
cmainiag elements, (the corporeal) «i> and the ether 


eaence' is bcie Bse<i •yttratyniouslv wilb 
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that is in the body — are the subtle form. The rest is to 
be explained as before. The essence of that which is 
undefined is this being that is in the right eye (i.e. the 
subtle body). The spedficatson about the right eye is 
based on the evidence of the scriptures. F<5r they 
declare that the subtle body is specially manifest in 
the right eye ; we see it mentioned in all the Srute- 
For this is the essence of the undefined : as before, the 
meaning of the reason is that the subtle body is 
because it cannot be definitely perceived, and is also 
the essence (of the two subtle elements in the body). 


fTFi tstini qm JinjTOin 

yireN;*!, qqr tdj.fguf ru i 5 or 

q q:q ^ J WqRI ^TT ^— ^ 
ftctirTcqTqfel I »Tq 

1 qmr ^ ^cqq, ncqn 11 5 11 

qigiyin II 

6 , The foral of that ‘bemR; is as folIo''s: 
Like a cloth dyed svith turmeric, or like pey 
sheep's wool, or like the (scarlet) insect ca e 
Indragopa, or like a tongue of fire, 
white lotus, or like a flash of lightning. H® '' . 
knows it as such attains splendour like a , 
lightning. Now therefore the description ( 
llrahman): ‘ Not this, not tlih.’ ,k,„ 

is no other and more appropriate description 
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this ‘ Not this.' Now Its name: ' The Truth of 
truth. ’ The vital force is truth, and It is the 
Truth of that. 

The divisiori of the {;ross and subtle, called truth, 
which are the limiting’ adjuncts of Brahman, into what 
relates to the gods and what relates to the body, in 
their twofold division of the body and organs, has been 
explained. Now we {the scriptures) shall descnbe the 
form of that 'being' identified with the organs, i.e. the 
subtle body. It consists of impressions, and is pro- 
duced by the union of the intellect and the unpressions 
of gross and sjibtle objects ; it is variegated* like 
pctures on a canvas or wall, is comparable to an 
lusioD, or magic, or a mirage, and is puzzling to 

For instance, the Buddhistic Idealists (Yogacaras) 
Me mistaken into thinking that the self is this much 
only. The Naiyayikas and Valiesikas, on the other 
and, maintain that like the colour of a cloth, these 
impressions. are the attributes of the self, which is a 
suretance. While the Saihkhyas hold that the mind, 
^hich is dependent on the Prakrti* and is possessed of 
™ee tendencies, is a separate entity, subserves the 
file self, and operates for its highest good 
liberation through experience). 

Some self-styled followers* of the Upanisads too 
*Pin out the following theory; The gross and subtle 
cements make one (the lowest) entity, the Supreme 
it is the mind that is being de- 

and not the self. 

keen P^raordial material out of which the universe has 


22 


Ehartrprapafica 
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Self is the highest cntit>', and diRcrent from and int{ 
mediate between these two is the third entity, whii 
IS tlic sum total ol one's meditations, actions at 
previous c.xpcnence, together with the individual st 
which IS the agent and cxpencncer, the one tfc 
Ajataiatru awoke. The actions etc. are the cause, an 
the gross and subtle elements mentioned above as als 
the body and organs, which are the means of raedita 
tions and actions, are the effect. They also establisl 
a connection \uth the logicians by stating that th 
actions etc. abide in the subtle body. Then they an 
frightened lest this should smack of Saihkhya, anc 
conform also to the Vaiksika view by saying that jtut 
as odour, whicii abides in flowers, can be consei\'ed is 
oil through boiling, even when the flowers are gone, so 
even when the subtle body is gone, all actions etc. are 
conserved in a portion of the Supreme Self. Thst 
portion, although transcendent, becomes conditioned 
through attributes — the actions etc. — coming from else- 
where.* This individual self then becomes the agent 
and expeiiencer, and is subject to bondage and libera- 
tion. Those actions etc. are but ad\-entitious things, 
coming from the elements ; the individual self, being a 
portion of the Supreme Self, is in itself transcendent. 
Ignorance, which springs from the Self, although 
natural to It, is not an attribute of the Self, just as a 
desert docs not affect the whole earth. Through this 
statement they conform to the Sanikhya laew. 

They look upon aD this as excellent because of its 
harmonising with the logicians' view, but they do not 


* The elements lortniBg the body and orgins. 
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see that it contradicts the verdict of the Upanisads as 
well as all reasoning. How? For instance, we have 
already said that if the Supreme Self be composed of 
parts (and the individual self be identical with It), that 
view would be open to various objections, such as the 
Supreme Self being subjert to transmigration and 
having wounds, besides the impossibility of Its going 
after death to places in accordance with Its past work. 
While if the individual sell be eternally different from 
the Supreme Self, it can never be identical with It 
If It is urged that the subtle body itself is figuratively 
referred to as part of the Supreme Self, like the ether 
enclosed in a jar, a bowl, the pores of the earth, etc., 
tlien it is impossible to maintain that even when the 
subtle body* has ceased to be (as in the state of 
profound sleep), impressions persist in a part of the 
Supreme Self, or that ignorance springs from It, as a 
desert from the earth, and so on Nor can we even 
mentally imagine that impressions move from one thing 
to another without the help of some object in which 
they can inhere. Kor would such Sruti passages as, 
Desire, deliberation, doubt (etc are but the mind)' 
3). 'It is on the heart (mind) that colours rest’ 
(III. ix. 2ol, 'It thinks, as it were, and shakes, as it 
Were’ (IV, iii. y), ‘All desires that are in his heart' 
(IV. IV. y ; Ka. VI. 14), and 'He is then beyond all 
the woes of his heart’ (IV iii. 22) — fit in with such a 
view. And it is not proper to explain these passages 
otherwise than literally, for they are meant to show 
that the individual self is no other than the Supreme 
Brahman. And all the Upanisads end by givmg out 
‘\Vhich is the repository of unpressiocs 
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this sole mr.inins. Therefore persons skilled only in 
fancifully intciprcUn/; the Smtis all distort their mean 
in^’ Yet. if those intcrprctatinns are in consonance 
with the tcachm;; of the Vedas, they are wclco-Tte ; we 
have no Rrudf;e ajjainst thrm 

Moreover, the expression, 'Urahman has but two 
forms,' docs not agree with the view that posits three 
entities. If. however, the gross and subtle forms 
together with tlie impressions respectively springins 
from them constitute two forms, gross and subtle, wM® 
Brahman is a third entity possessed of those two forms, 
and there is no fourth entity In between, then only b 
the assertion, 'Brahman has but two forms,’ congruous. 
Otherwise we have to imagine that the individual self 
is d part of Brahman, and has the two forms ; 
the Supreme Self, through the medium of the individual 
self, has them In that case the use of the dual 
number, indicating only ‘two forms,' would be in* 
consistent. The plural, denoting ‘many forms,’ inolu 
ing the impressions, would be more appropriate—the 
gross and subtle forms being rtvo, and the impressions 
being a third entity. If it is maintained that the gross 
and subtle forms alone are the forms of the Supreme 
Self, but the impressions belong to the individual se . 
then the form of expression used. viz. that ’the Supreme 
Self, which undergoes modification through the medium 
of the individual self, (has the forms),’ would ^ 
meamngless, since impressions too would equally a ec 
the Supreme Self through the medium of the indivi ua 
self. But we cannot at all imagine, except in a figura 
live sense, that a thing undergoes modification 
the medium of something else. Kor is the indivi ua 
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self something different from the Supreme Self. To 
admit this is to contradict one’s ovm premise. There- 
fore this sort of interpretation has its origin only in the 
imagination of those who are ignorant of the meaning 
of the Vedas, and is not warranted by the text. An 
interpretation of the Vedas that is not so warranted 
cannot be regarded either as a true interpretation or as 
helping towards it, for the Vedas do not derive their 
authority from any other source Therefore the view 
that three entities are in question is untenable. 

The suWe body has been introduced in connection 
■"ith matters relating to the body m the clause, ‘The 
tcing that is in the right eye’ (H. iii 5). and in 
connection with those relating to the gods in the clause, 
‘The being that is in the sun’ (II ni. 3). The word 
‘that’ (in the expresMon. 'The form of that being’) 
refers to something that is being discussed, in other 
^ords, that which is the essence of (be subtle undefined, 
hut not the individual self. 

Objection : Why should not these forms belong to 
fhe individual self, since it too has a place in the 
discussion, and the word 'that' refers to something that 
is under iscussion? 

1 Reply ; No, for the £niti wants to teach the 
transcendent nature of the individual self. If the 
fonns. 'like a cloth dyed with tunneric,’ etc. (II. iii 
^). really belong to the individual self, then it would 
not be described as indefinaUc in the terms, ‘Not this, 
not this.’ 

Objection : Suppose we sav this is a description 
cf something else, and not of the individual self. 
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Reply : Not so, for at the end of the fonr^ 
chapter (IV. v. 15). referring to the individual self in 
the words. 'Through uhat, O Maitreyi, should one know 
the Knower’ ' (IV. v. 15). it is concluded : 'This self is 
That which has been desenbed as "Not this, not 
tills." ‘ Besides, thus only can the statement, T 
instruct you (about Brahman),' be relevant. That is 
to say, if the Sruti wants to teach the transcendent 
nature of the individual self— svhich is free from all 
differentiations of limiting adjuncts, then only an this 
assertion be fulfilled. Because, instructed in this v^y> 
the student knows himself to be Brahman, thorouf y 
understands the import of the scriptures, and is 
of nothing. If. on the other hand, the individual 
IS one. and what is described as 'Not this, not tto » 
something else, then the student would understand jus 
the reverse of truth, via. that Brahman is somethinf. 
and that he is something else. He would not 
only himself as, "I am Brahman" ' ( 1 . iv. 10). 
fore the forms given in the passage. 'Now 
that being,' etc. are only those of the subtle body. 

Besides, in order to tell the nature of the Suprem 
Self, which is the Truth of truth, the latter must 
told in its entirety And impressions bcing tbe pam 
ular forms of that truth, these forms of the , 

are being mentioned. These are the forms 0 
being, i.e. of the subtle body that is being iscu 
What are they? As in life we have a clollt 
turmeric, so in the presence of objects of enjoymen ^ 
mind gets a similar colouring of impression^ '^•tlched. 
man under such circumstances is said to be a 

• In Its unconJittoocd aspect as the Witness 
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as a doth, for instance, is dyed. Also as sheep's wool 
is grey, so are some other forms of impressions. Again, 
as in the world the insect called Indragopa is deep red. 
so also are some impressions of the mind The colour- 
ing varies sometimes according to the objects presented 
to the mind, and sometimes accordir^ to the tendencies 
of the mind itself. As again a longue oj fire is bnght. 
so are some people's impres^ns at times. Like a 
while lotus too are the impressions of some. As in 
nature a single flask of Ughltung illumines everything 
so according to" the intensity of the manifestation of 
knowledge, do the impressions of some people. It is 
impossible to ascertain the beginning, middle or end, 
or number, place, time and circumstances of these 
impreaions. for they are irmnmerable, and infinite are 
their causes. So it will be said in the fourth chapter. 
'(This self is) identified with this (what is perceived) 
and with that (what is inferred).' etc. (IV. iv. 5). 
Therefore the examples given in the passage, 'Like a 
cloth dyed with turmeric,' etc. are not meant to indicate 
the exact number of the varieties of impressions, but 
merely to suggest their types, meaning that impressions 
are hke these. The form of impression that has been 
cited at the end, viz. ‘Like a flash of lightning,’ 
belongs to Hiran3iagarbha. which suddenly maiufests 
itself like lightning, as he emanates from the On- 
diflerentiated.‘ He who knows that particular form of 
impression belonging to Hiranyagarbha, attains 
splendour like a flash of lightning. The particles ‘ha 
and ‘vai’ are for wnphasis. Just hke this, i e. hke 
that of Hiranyagarbha, becomes the splendour or fame 
* The uomaniteiteJ state of the universe. ‘ 
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«>( otK if*i» hnot/t ii, th** form nf b«* F.cn- 

tl'>nfil HI ju(A. at «U«ril«rd abnvr, 

HaMfi;; Ui't* OfmpJrtrly i{r«npit*‘tl IV fi-tfnre of 
'ijiilfj/ r*j/> <njn. m »>«!«•/ in awprfjJn rnttire of 
tvJiAf lu» Irrn 'ifir Trnsh of frjth.' ti;. 

Hr.ilimin. l«‘cin' A'oi? Mcr/fof!' — 

ftwrtaininK *f‘'‘ ivaJarr •>{ 'Inith.' *>h.i! rrm.ifn.t li ito 
Tnjth of tmlh. iliorffott tf.o mltire of that »r.I te 
next atcrfiAinrtl Hfunf-lvtn it a tlrfmi'e sfitcrrent 
about Kratunwt Wtut it thit «ia!rf3'-nt? *Vo/ tiis. 
rot Ihti 

How thev? two term* 'Xot th:i, not ihU 

is it viusht tu de^tibe the Truth of troth? Hy the 
elimination of all <fi/Icfenc« due to limiting adjuncts, 
the words refer to something that has no distinguishf®g 
mark such as name, or form, or action, or hetero- 
geneity, or speacs. or qualities. Words denote things 
through one or other of those. But Brahman has none 
of these distinguishing marks. Hence It cannot be 
described as, 'It is such and such,’ as we can describe 
a cow by saying, 'There moves a white cow with 
horns.' Brahman is described by means of name, 
form and action superimposed on It, in such ten^ as. 
‘Knowledge, Bliss, Brahman' (III. it 28), and Pure 
Intelligence' (II. iv. 12), 'Brahmin.' and 'Atoan. 
When, however, nv wuh to describe Its tru^ nature, 
free from all differences due to limiting adjuncts, then 
it is an utter impossibility. Then there is only^ou® 

left, viz. to describe It as 'Not this, not this,’ by 
eiiminating all possible specifications of It that one may 
know of. 
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These hvo negative particles arc for conveying all- 
inclusiveness through repetition so as to eliminate 
every specification whatsoever that may occur to us 
Such being the case, the doubt that Brahman has not 
been described is removed. If. on the other hand, 
the h\o negative particles merelv eliminated just the 
two aspects of Brahman that are being discussed |viz 
the gross and subtle), then other aspects of It besides 
these two would not be described, and there would still 
a doubt as to what exactly Brahman is like So 
that description of Brahman would be useless, for it 
"ould not satisfy one’s desire to know It And the 
purpose of the sentence, ‘I will instruct you about Drah- 
™an' (II. i. 15), would remain unfulfilled. But when 
thiwgh the elimination of all limiiing adjuncts the 
^ire to know about space, time and everything else 
(that is not Brahman) is removed, one realises one's 
identity with Brahman, the Truth of truth, which is 
homogeneous like a lump of salt, is Pure Intelligence, 
2nd is without interior or ettenor . his desire to know 
IS completely satisfied, and his intellect is centred m 
fhe Self alone. Therefore the two n^aUve particles in 
Not this, not this' are used in an all-inclusive sense 
ObjecUon: Well, alter biicklii^ to with such ado 
is it fair to describe Brahmao thus? 

Reply ; Yes. Because there is no other and more 
appropriate description than thts 'Not this, not this,' 
therefore this is the only desenption of Brahman The 
^rticle 'iti’ co%-ers all possible predications that are to 
^ riiminated by the two negative particles, as when 
^y. ‘Every village is beautiful.’ It was said, ‘Its 
^cret name is: The Truth of truth’ (II. 1 20) . it is 
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of one who knows it. the fonn of impression fast men- 
tioned, os such, ns described above. 

Having thus completely described the nature of 
'truth,' the Sruti. in order to ascertain the nature of 
what has been called ‘the Truth of truth,' viz. 
Brahman, begins this; Now therefore — since after 
ascertaining the nature of 'truth,' what remains is the 
Truth of truth, therefore the nature of that will 1 * 
next ascertained. Description is a definite statement 
about Brahman. What is this staterpent? Not this- 
not this. 

How through these two terms 'Not this, not thh 
is it sought to describe the Truth of truth? By the 
elimination of all differences due to limiting adjun'^' 
the words refer to something that has no disdnguishinf 
mark such as name, or form, or action, or betw- 
geneity, or speaes, or qualities. Words denote things 
through one or other of these. But Brahman has now 
of these distinguishing marks. Hence It cannot 
desenbed as, ‘It is such and such,' as we can descri 
a cow by saying, 'There moves a white coW wi 
horns.' Brahman is described by means of name- 
form and action superimposed on It, in such tem^ 
'Knowledge, Bliss, Brahman' (III. is. 28), and 
Intelligence' (II. iv. 12), 'Brahman,' and 'Atman. 
When, however, we wish to describe Its true nature, 
free from all differences due to limiting adjuncts. “ 
it is an utter impossibility. Then there is 
'vay left, viz. to describe It as 'Not this, not this, Y 
eliminating all possible specifications of It that one may 
know of. 
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These two negative particles are for conveying all- 
indusiveness through repetition so as to eliminate 
every specification whatsoever that may occur to us. 
Such being the case, the doubt that Brahman has not 
been described is removed. If. on the other hand, 
the hvo negative particles merely eliminated just the 
two aspects of Brahman that are being discussed (viz. 
the gross and subtle), then other aspects of It besides 
these two would not be described, and there would still 
he a doubt as to what exactly Brahman is like So 
that description of Brahman would be useless, for it 
^lould not satisfy one’s desire to know It And the 
purpose of the sentence, 'I will iostnict you about Brah* 
®an' (II. i, 15). woujd remain unfulfilled. But when 
through the elimination of all limiting adjuncts the 
Retire to know about space, time and everything else 
(that is not Brahman) is removed, one realises one's 
identity with Brabmao, the Truth of truth, which is 
homogeneous like a lump of salt, is Pure Intelligence, 
and is without interior or exterior ; his desire to know 
ii completely satisfied, and his intellect is centred in 
the Self alone. Therefore the two negative particles in 
Not this, not this' are used in an all inclusive sense 

Objection: Well, after buckling to with such ado 
is it fair to describe Brahman thus? 

Reply : Yes. Becatne there is no other and more 
appropriate description than this "Not this, not this.' 
therefore this is the only desenption of Brahman. The 
^rticle 'iti' covers all possible predications that are to 
he eliminated by the two negative particles, as when 
■We say, 'Every rillage is beautiful.’ It was said. 'Its 
®«cret name is; The Truth o£ truth’ (II. i. 20) : it is 
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thus that the Supreme Brahman Js the Truth of truth. 
Therefore the name of Brahman that has been men- 
tioned IS .ippropriatc. WTiat is it? The Truth cf 
truth. The vital force is truth, and It is the Truth 
of that. 



SCCTIOX IV 


'Tbe Self alone U to be me<litiif<l upon' (I iv. 
7) : 'Of all thp<e, this Self alone <lv'iil<l Iv rriilised' 
(Ibidl, for 'It is dearer than a •am' itc d is 8) ‘ 
la the courre of esplanation of ilw aN'so [ussarc^ 
already introduced, the atm <>f knowlniRi anil lU 
relation to that aim lu\-c been stated in the »eniincc. 
'll knew only Itself as. "I am Urahman ” Therefore 
It became all' (1. iv. lo). Thus it has been mentioned 
that the inner Self is the domain of knowledge. 
^^'hi!e that of ignorance b nlausi- txislencc. sshich 
consists of the ends and means of files with hvc 
factors, which again depend on the disi>ifin of men 
into four castes,; it is by nature aliernati\clv manifest 
and unmanifest like the tree and the seed, and is made 
op of name, form and action This rclatiNC existence 
been dealt with in the passage beginning with, 
'He (who worsliips another pod thinking). "He is one. 
^d 1 am another,” docs i»t know' ll iv lo), and 
concluded in the passage. "This indeed consists of 
'hrec things: lumc, fonn and action (I. vi i) One 
sspoct of it is in accordance with the scriptures and 
ff-akes for progress leading up to the world of Hiranya- 
farbha ; while the otficr aspect is not in accordance 
'*ith the scriptures and causes degradation down to the 
level of stationary objects. AU this has already been 
shown in the section beginning with, ‘Two classes of 

•The la't two quotations are adipted 
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Prajapati's •sons,' cic. (I. Kl. i). In order to show 
how a man disgusted with this domain of ignor- 
ance can qualify himself for the knowledge of 
Brahman, which deals with the inner Self, the entire 
domain of ignorance has been concluded in the 
first chapter. But in the second chapter, after 
introducing the inner Self, which is the domain of 
the knowledge of Brahman, in the words, 'I ^riU 
you about Brahman' ( 11 . i. i), and 'I will instruct 
you about Brahman' (II. i. 15), the Sruti has taught 
about that Brahman, the one without a second devoid 
of all differences, by ebminating, in the wrods, ‘Net 
this, not this,’ alt matenal qualities summed up in the 
word ‘truth,’ which by its very nature coopn^rt 
action, its factors and its results. As part of tl^ 
knowledge of Brahman, the Sruti wishes to enjoin 
renunciation. 

Rites with five factors such as wife, son and 
wealth constitute the domain of ignorance, because 
they do not lead to the attainment of the Self. If * 
thing calculated to produce a particular result is appli^ 
to bring about a different result, it frustrates its 
purpose. Running or walking is not the means to 
appease one’s hunger or thirst. The son and the rest 
have been prescribed in the Sruti as means to the 
attainment of the world of men. of the Manes and 0 
the gods, not as means to the attainment of the Self- 
They have been mentioned as producing those specific 
results. And they have not been enjoined on the 
knower of Brahman, bdng classed by the Smti as iit« 
with material ends, in the passage, 'This much indee 
Is desire' (I. iv. 17). And the knower of Brahman 
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hw ilrrjiS- »i5»ifKil a!! . Ik <jn:>'*S f 'f l3ul «ry 

ha\f any mrp Hk ^ru‘» tr>» m>-» 

'Wp who lu\T tlu* St». thi» m-cfl<r ilV. 

ri.j ih'Tp j*T ufTif *il>» h*M tli«i p%pn a knn«fr 
ft rt^h—.an hat «!— irr» Tlx-t Ij»vp frriain'v nr\rr 
hrar,! cV !’}ha<i;ra~yaU fjwr.s^a.J n t -i iIk cSiUinc- 
tnn ma Jo »y j!k <i«ti tjiat i!k f -r a w,.n an<« »o 

iTih brlnfi'w to an i>n*<rar.t man am! l?j>i »iil) aid 
0)C domain ef kn'mV'd^p. i1k ttairntn!. ’What 
iha!l »ie arJ.lnT thrt’Ufh tinldim. «p »ho have 
JJUiTKj thit f<3f. thit ati’l k> on, it apyiicaWc 

thfj’ da not ilvi know Uk << nirad.rtion. tuvd on 
l-'»xvT3i;y. lirtwppfl the attaintifn! o< knouInJgei 
oW.tm'ot all action ttiih iii JariDin and nnults, 
HiJ lrn'«acp lofctSof with itt ifcctt Sot have they 
firard Vjiu** lUfrtnfnt (on tJ-r tubjen i n« cuntn- 
*htticn rp»'» on the e^;v>Mte itmih of Oie nature of 
T’rt and that of lnowW.-p. mhi'li p.inakB rrapcctitTly 
‘fOoriftne and Ulcmination. On Irin^ a-.JctiJ. 'Tlicre 
‘•'c two Ve,»ic isjunctiont : rerl'-Tm ntc*. and fiitx up 
fi-«. What it the (joaJ of knowjedee. anti what of 
r-'n? I jg jjp fuJj'litencd on this *>0 p'easc 

*^lnjct me. These two (it teemt) are mutually contra- 
’^ory and run counter to eacli other' (SIbh. Xfl. 
^vii. j.j), Vylta replieiJ. tliertby ahoxnn^' the 
Mnindiction, 'jfen are hound by ritea and freed by 
Hence aa^ who have known the truth 
rite*/ and so on (Ibid., vrrse 7). 
berefore tlie knowledge of Brahman leads to the 
‘“Ahest goal for man not with, but without the help of 
*®y auxiliary means, for olhenvise tlicrc would be 
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contradicUon all nnind. It is to show this that 
renunciation of the world, which consists in giving up 
all means, is sought to be enjoined as a subsidiary 
step. For at the end of the fourth chapter it has bwa 
asserted. ‘This much indeed is (the means of) iiu 
mortality, my dear'; and we have also a sign for 
inference (about this) m the fact that ysjii^'aU^)'^' 
who was a ritualist, renounced the world. 

hIoreo\cr. the knowledge of Brahman as a meaai 
to immortahiy has been imparted to Maitre)!. who ^ 
without the means to perform rites. Also "^®***' 
been deprecated If rues were means to iomorta ty. 
the derogatory remarks about wealth would be out o 
place, since on it rites with five factors depend. ■ 
howew, nt« are desired to be shunned, then « » 
pmper to decry the means to them, Besides (h 
stale of knowledge) there is an absence of 
sciousne^s about caste, order of life, etc., whic 
the qualifications for the performance of rite*, « • 
see m the passages, ‘The Brahmana ousts one 
IV. fc , IV. V 7), The Ksatriy-a ousts one.’ etc. (IW ^ 
When one ceases to cousi.fcr oneself a Brahm.i'’!. ^ 
Ksatnja. or the tike, there » certainly no rwni 
such injunction^ as that this is the duty of Bf 
or that Ibis is ttie duty of K<atri>’as, for 
such ptrsons. For a roan who does not iilenh y 
*.11 as a ftrihmana, a K?atn>a. or the like. 
their «fcewnrs. which arc the effect* of t 
sri.j unf.si. are automatically dropped ^ 

Civaog up of that co.nsciousncss. ThcfeF»re * ^ 

Li isT'-.ii'ed with a siew ts enjoining renJivu.. 
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Wk^ini^l^, Sssm 'hVMi" 

’’ftfe II ^ II 

I. ' Maitreyl, my dear, said Yd]navalkya, 
'I am going to renounce this life. Allow me to 
finish between you and Katyayanl. '* 

The sage ysjnavalkya addressing his \rifc, Mai- 
lieyi, said, ‘llaitreyi, 1 am going to renounce ifti' 
householder’s li/e— I intend to take up the life of 
tcnunelation, vsbteb is the next higher life Hence I 

“k j-ouj permission ^The particle ’are' is a vocative 

—Further 1 wish to finish between you and my second 
wife, Kilydyani, i e. pnit an end to the relationship 
that existed between you through me. your common 
husband : by dividing my property between you I will 
separate you through wealth, and go ’ 

W fiStft, qw Jt pi vpft: ^ 

^ tinuidi PJrftBt ? ^ 

SflRrrT erStt & sfff^ 

g Jiroifet ii ii 

2. Thereupon MaitrQd said. ' Sir, if indeed 
ftis whole earth full o£ wealth be mine, shall I 
^ immortal through that?' *No,' replied 
'ajiiat’alkya, ‘your life will be just like that of 
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wAi'cA you know to be the only means of immor- 
tality.’ 



4. Yajnaralkya said, ‘My dear, you have 
been my beloved (even before), and you say 
what is after my heart. Come, take your seat, 
I will explain it to you. As I explain it, medi- 
tate (on its meaning). 

WTien rites performed "ith wealth were rejected 
« a means to immortalitv. VijUavalkya, seeing that 
Maitreyi concurred with his views, was pleased and 
taxd, '0 Maitreyi. you have been my beloved even 
before, and now you say u/hal w just after my heart. 
^nfote come and taiie your seat, I uiil esptam to 
you what you desire— that knowledge of the Self 
'»hieh confers immortality. But as I explain it, 
meditaU, or desire to reflect steadfastly, on the mean- 
tog of my words.' The particle 'bata' is Suggestive of 
•«Bdeniess. 

^ ^hira, ft qt ttrom qra: •feqt 

iKTfnq q&: feit I qqrsT^ 
^nnq gtFit 1^ 

^ 3iq% I q qr tFmra s^rr 

^ ^mrq gqr: fqqr «qiqr I 

^ feq srqfq, 

23 
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thw r q fei *i?r& i n en -s^n: iisnr* 

^ sT^ifH, ^TTcJpreg ERTJini a®i • 

5T ^r sff sKwri ^ »nif3, 

^wnr ^ I ST ETT 

StEFT: fSETr xniPcl, sWcH'JhJ sjiwni ^ 
¥nif?cT I 5T ETT sir ^ijT ^ra ^f- 
ETicipi^ ERnirq ftsn sr eit ^ 

jjinsiT EEtuPi i^ff^ fitiitf^ ?iq|s<T, sncJT!i?3 
srmnr ijcrrPr ra^rrl^ r st m sft 

EKmm m t'set sncJTJi^g 

I WI?ffT ETf m 
ft%TIf{?RrSTt ETI ^ 

«c«rr ^ f^f^H II 


5. He said: It is not for the sake of te 
husband, my dear, that he is loved, but for 
ouTi sake that he is loved. It is not for e 
o£ the wife, my dear, that she is loved, 
one’s own 'Sake that she is lo\’ed. It is no 
the sake of the sons, ray dear, that they 
loved, but for one’s own sake that 
loved. It is not for the sake of wealth, my d . 
that it is loved, but for one's own sake » 
loved. It is not for the sake of the ' 

my dear, that he is lo\’ed. but for one s o« 
that he is loved. It is not for 
Ksatrij’a, my dear, that he is loved, bu o 
o%vn sake that he is Io\’ed. It is not for 
of the worlds, my dear» that they are o 
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for one's own sake that tiiey are loved. It is not 
for the sake of the gods, my dear, that they are 
loved, but for one's own sake tliat they are 
loved. It is not for the sake of tlie beings, my 
dear, that they are loved, but for one’s own sake 
that they are loved. It is not for the sake of all, 
my dear, that all is loved, but for one’s own sake 
that it is loved. The Self, my dear Maitreyi, 
should be realised — should be heard of, reflected 
on and meditated upon. By the realisation of 
the Self, my dear, through hearing, reflection 
•and meditation, all this is known. 

With a view to teaching feounciatlon as a means 
to immortality. YIjnavalkya creates a distaste for the 
wife, husband, sons, etc . so that they may be given 
up. He said, 'It is not for the sake or necessity of 
the husband that he is loved by the wife, but it is 
for one's own sake that he is loved by her ’ The 
particle 'vai' (indeed) recalls something that is well* 
known, signifying that this is a matter of common 
knowledge. Similarly »t »s not for the safce of the 
wife, etc. The rest is to be explained as before Like- 
wise if I'j not for the sake of Ike sons, wealth, the 
lirahmana, the KMiriye, the worlds, the gods, the 
beings, and all. The priority of enumeration is in the 
order of their closeness to us as sources of joy ; for it 
Is all the more dc^raUe to create a distaste for them 
The use of the word ‘all’ is lor including cveiything 
that has and has not been mentioned. Hcncc it is a 
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iKmni «ntl?i t n m -wt nsw ‘Kmrr 

P3T fro smRr, etji • 

« qr m *rmrq ftq anoT^^g 
tRmrq ^ ^qqf® i q qr aft firrrqi 
r^<n-. fiqr *nqfq 

srqf^ i q qr aft ijqtql ^iq ftqr qqi^i 
ar i g q q gg «rrarq ftqr q ^ 

ijcoqt «rrnrq ftqtl^T ani^, ancn^ 

qiwrq »^rp[ fqqrftr at?Pa r q qr aft 
q;mrq ?rq ftq qqfq, ancJrr^ «rmrq ^ 
vtqfqi ar?fff qr 5^- 
fqf^'cqrfeqaft ^fq, an?qqt qi 
zm fq^^^ ^ fq^a*l.ll H II 


5. He said: It is not lor the sake of the 

husband, my dear, that he is loved, but for ones 
own sake that he is loved. It is not for the 
of the wife, my dear, that she is loved, u 
one's own -sake that she is loved. It is not 1 
the sake of the sons, my dear, ^at they 
loved, but for one's own sake tliat tney 
loved. It is not for the sake of wealth, my dear, 
that it is loved, but for one's own sal« th« 
loved. It is not for the sake of the Brahma ^ 
my dear, that he is loved, but for one s o« 
that he is loved. It is not for the sake of 
Ksatriya, my dear, that he b loved, but 
own sake that he b loved. It b not for 
of the worlds, my dear, that they are o 
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for one’s own sake that thqr are loved. It is not 
for the sake of the gods, my dear, that they are 
loved, but for one’s o'vn sake that they are 
loved. It is not for the sake of the beings, my 
dear, that they are loved, but for one’s own sake 
that they are loved. It is not for the sake of all, 
my dear, that all is loved, but for one’s own sake 
that it is loved. The &lf, my dear Maitreyi, 
should be realised — should be heard of, redected 
on and meditated upon. By the realisation of 
the Self, my dear, through hearing, reflection 
■and ineditaton. all this is known. 

WUk a view to teaching reaunciatioa as a means 
to immortality, Yijnavalkya creates a distaste for the 
wife, husband, sons, etc., so that they may be given 
up. He said. 7< is not for the sake or necessity of 
the husband that he is loved by the wife, but it is 
for one’s own sake that he is loved by her ’ The 
particle 'vai' (indeed) recalls something that is well- 
known, signifying that (his is a matter of common 
knowlei^e. Similarty it ii Hof far the sake of the 
■wife, etc. The rest is to be explained as before Like- 
wise if is not for the sake of the sous, wealth, the 
Hrahmana. the Ksatriya, the worlds, the gods, the 
beings, and all. The priority of enumeration is in the 
•order of their closeness to us as sources of joy ; for it 
is all the more desirable to create a distaste for them 
The use of the word 'all* is for including everything 
that has and has not been mentioned Hence it is a 
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than a son.' etc. (I. iv. 8). The present text serves as 
a detailed commentary on that. Therefore onr love for 
other objects is secondar>', since they contribute to tte 
pleasure of the Self , and our Jove for the Self alone is 
jinmary. Therefore 'Iht Stlj, my dear ilailreyi. 
should be realised, is ttorthy of realisation, or should 
be made the object of realisation. It should first te 
heard of from a teacher and from the scriptures, then 
reflected on through reasoning, and then steadfastly 
meditated uflon.' Thus only is It realised — when th*so 
means, vir, heanng, reflection and roeditatsoa, have 
been gone through. When these three are coobiaedr 
then only true realisation of the unity of Brahma^ 
accomplished, not othenvise— by bearing alone. The 
different castes such as the Brihmana or the 
the various orders of life, and so on, upon which nt» 
depend, and which consist of actions, their factors an 
their results, are objects of notions superimposed on e 
Self by ignorance — based on false notions like that o 
a snake in a rope. In order to destroy these he says. 
'By the realisation of the Self, my dear. fArowgA 
ing, reflection and meditation, all this is knoten. 

tT5i rf ^ ^ 


Sankara’s lanfcuage here foUows IV. 
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^ 1 sa, at'CT:, ^ 

pnfil ^ *<<<4Hk BT II i tl 

6. The Brahmana ousts one who knows him 
as different from the Self. The Ksatriya ousts 
one who knows him as different from the Self. 
The worlds oust one who knows them as different 
from the Self. The gods oust one who knows 
them as different from the Self. The bemgs oust 
one who knows them as different from the Self. 
All ousts one who knows it as different from the 
Self. This Brahmana, this K^atriya, these 
worlds, these gods, these beings, and ^is all are 
the Self. 

ObjectioH How can the knowledge of one thing 
lead to that of another^ 

Reply : The objection is not valid, for there is 
nothing Asides the Self. If there were, it would not 
be known, but there is no such thing ; the Self is every- 
thing. Therefore It beiug known, everything would be 
known. How is it that the Self is everything’ The 
Sruti answers it; The Brahmana ousts or rejects the 
man who ftxotrs him to be different from the Self, i e 
who knows that the Brahmai^ b not the Self. The 
Brihmana does so out of a feeling that this man 
considers him to be different from the Self. For the 
Supreme Self is the Self of all. Similarly the Ksatriya, 
the worlds, the gods, the beings, and all oust him. 
Tills Brahmana and all the rest that have been 
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enumerated are the Self that has been introduced as 
the object to be realised through hearing etc. Because 
everything springs from the Self, is dissolved in It, and 
remains imbued with It during continuance, for it 
cannot be perceived apart from the Self. Therefore 
everything is the Self. 


^ iniT ; 

Sf^WimcTPI SIT— ?1^ 

II vs II 


7. As when a drum is beaten one cannot 
distinguish its various particular notes, but they 
arc included in the general note of the drum of 
in the general sound produced by different kinds 
of strokes. 

But how can wc know that all this is the Self 
Because of the inherence of Pure Intelligence In tyery' 
thing, we conclude that everything U That. “ 
illustration is being given: We see in life that i * 
thmg cannot be perceived apart from something 
the latter ij the essence of that thing. Ai. for instance^ 
te^en a drum or the like ij beaten with a stick tte.. 
one cannvt distinguish tls various particular notes Ito^ 
the genera! note of the dnim. few! they 9'e inclu U 
taken as modifications of. the general note ■ 
these are all notes of the drum, having no <%\s\tncr 
apart from the general note of the drum. Or e 
particular notes produced by d.fferenl kind', of 
are indudeil m the general sound produced by 
siroies . They cannot be perceived as distinct v 
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having no separate existence. Similarly nothing partic- 
ular is perceived in the waking and dream states apart 
from Pure Intetligence. Therefore those things should 
be considered non-existent apart from Pure Intelligence. 

W i W 

8. As when a conch is blown one cannot 
distinguish its various particular notes, but they 
are included in the general note of the conch or 
in the general sound produced by di^erent kinds 
of playing. 

Similarly, <ts telteii a conch ij hioten, connected or 
filled with sound, one cannot distinguish its various 
Particular notes, etc — to be explained as before. 

tmr sftwr$ tf 

grfggenn, mIuitu qr — 

’iCa: H t u 

g. As when a Vina' is played on one cannot 
distinguish its various particular notes, but they 
pe included in the general note of the Virii or 
in the general sound produced by different kinds 
of playing. 

Similarly, as token a Vina is played on, etc. The 
dative case in ‘Vinayai’ stands for the genitive. The 
atation oi many examples here is for indicating 


I A Icind ol guitar. 
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varieties of genus ; for there are many distinct kinds 
of genus, sentient and insentient. It is to show hoiv 
through a series of inteimediate steps they are included 
in a supreme genus, Pure Intelligence, that so many 
examples are given. Jast as a drum, a conch and a 
Vina have distinct general and particular notes of their 
own, which are included in sound in genera], so during 
the continuance of the universe we may know all things 
to be unified in Brahman, because the sarieties of 
genus and particulars arc not dirierent from It. 

etTTCRJTsnlSr » mS5arlsr 

fewlwdild n l« II 

10. As from a fire kindled with wet faggot 
diverse kmds of smoke issue, even so. roy 
dear, the Rg-Veda, Yajur-Veda, Sama-Veda, 
Atharvaiigirasa, history', mythology’, arts, Up;^ 
nisads, verses, aphorisms, elucidab'ons and 
e.xpIanations are (like) the breath of this infirute 
Reality. They arc like the breath of this 
(Supreme Self). 

Likewise it may be understood that the uftive^- 
at the tunc of its origin as also pnor to it. 1* Dollunt> 
but Brahman. As before the s^cration of the spark*, 
smoke, embers and flames, all these are rwlhins hut 
t-'c. xud thcref 'fe there i* but ore substance, fire. *° 
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is reasonable to infer that this universe differentiated 
into names and forms is, before its ongin, nothing but 
Pure Intelligence. This is expressed as follows. As 
jrom a fire kindled uith wet faggot diverse kinds of 
smoke issue. The word 'smoke' is suggestive of sparks 
etc. as well-meaning smoke, sparks, etc , issue. Like 
this example, 0 Maitreyi. all this is itke the breath of 
this infinite Reality, the bupreme Self tliat is being 
•iiscussed. 'Breath' here means, like the breath As 
a man breathes without the slightest effort, so do all 
these come out of It. What are those things that are 
spoken of as issuing from It as Its breath’ The Rg- 
Yafur^Veda. Sama-Veda. Atharvahgirasa. ie 
the four kinds of Mantras. History, such as the 
dialogue beUveen Urvaii and Puniravas — ‘The nymph 
Urvaii,' and so on ( 5 . XI. iv. 4 1) ; it is this BrSh- 
, tnana that is meant, itythology. such as, 'This 
tinlverse was in the beginmng uninanifest,’ etc (Tai 
II. 7). Arts, which treat of music, dancing, etc — 
'TWs is also Veda,' etc. (S. XIII. iv. 3 10-14). 
Vpanisads, such as, 'It should be meditated upon as 
dear,' etc. (IV. 1. 3). Verses, the Mantras occurring in 
Brahmanas, such as, ‘R^arding this there are the 
following verses’ (IV, iii ii ; IV. iv 81 Aphorisms. 
those passages of the Vedas which present the truth in 
^ nutshell, for example, 'The Self alone is to be medi- 
tated upon’ (I. iv. 7). ElucidatioKS—oi the Mantras 
^plunations, eulogistic passages Or 'elucidations’ 
^ 'aphoriaus' above. As the passage, 

u® Self alone is to be meditated upon,' or the 
'H® ("I*® worships another god thinking). 
* >5 one, and I am another," does not know. He 
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is like an animal (to the p)ds)' (I. iv. lo^. has to 
concluding portion of the present chapter as iU eln^- 
tion. And 'explanations' may be of the Mantras. Thus 
these are the eight divisions of the Brahmanas. 

So only the Mantras and Brahmanas are meant. 

It is the eternally composed and already existent Ve 
that are manifested like a man's breath— wthout any 
thought or effort on his part. Hence they ^ • 

authority as regards their meaning. indepen^nUy ot 
any other means of knowledge. Therefore those « 
aspire after wcU-bcing must accept the 
Vedas on knowledge or on rites, as it Is. The 
tiation of forms invariably depends on the manifesu- 
tion of their names.* Name and foiro are t e i 
adjuncts of the Supreme Self, of which, when t / 
differentiated, it is impossible to tell whetor * X ^ 
identical with or different from It, as u the caw 
the foam of water. It is name and form n all 
stages* that constitute relative existence. 1 
has »mi»r.d lo braath. By this •If'""' " 
implied that lonn loo is tile 

eaplaiit it ditteremly In the pauaje Ko f “ ■ 

„„L one .... ail this is the Sell' (Ih ^ • 'J' 

7). the enure world of duality has been ^ 

as the domain of ignorance. This may ^ 

doubt about the authonty of the Vedas. In - 
remove this doubt it is said that since the Vedai 

I An-t niJt itj! pipeUr irraninE' 

« oce unfl " etter ^ 

• Viryisg ii'i{r«T» cj gmaa^ 
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without any effort like a man's breath, they are an 
authority ; they are not like other books. 

tmr gqferatri ^ 

Utr gq'JT iFOTSlf firfe^ 
asi ^tri ^ 

, tr^f sn^5TT sft^^nprn, 
^ «K5 q M T wif t^^Ennm, ^ 

C^X^^TOTH., T^tf CTttn S^I^'TPXXXH., tri 

^'xinR*<r»ngqTO tx^q?nt , ^x^'xx ftatrf'Jxt 

tngt^rmjrq;, ^ 

51§7} WittKTtXJiq: , (I II 
• 11. As the ocean is the one goal' of all sorts 
of water, as the skin is the one goal of all kinds 
of touch, as the nostrils arc the one goal of all 
odours, as the tongue is the one goal of all 
sJtvours, as the eye is the one goal of all colours, 
as the car is the one goal of all sounds. . s the 
Manas is the one goal of all deliberations. :‘s the 
intellect is the one goal of all kinds of knowle dge, 
as the hands are the one goal of all sorts ot \' ork. 
ss the organ of generation is the one goal of all 
kinds of enjoyment, as the anus is the one goal 
®f all excretions, as the feet arc the one goal of 
idl kinds of walking, as the organ of speech is 
one goal of all Vedas. 

’ Til* pUc« where they tnerje OT tre ooifiwl 
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Moreowr. it is not only at the time of its origm 
and continuance that the universe, on account of lU 
non-cxistcncc apart from Pure Intelligence, is Brahman, 
but it is 80 at the lime of dissolution also. Jest as 
bubbles, foam, etc. are non-existent apart from water, 
so name, form and action, which are the effects of Pure 
Intelligence and dissolve in It are non-existent apart 
from It. Therefore Brahman is to be known as Pure 


Intelligence, one and homogenous So the text imu 
as follows — the examples are illustrative of dissolution— 
As the ocean is the one goat. m«ting P‘*“ 

of dissolution or unification, of all sorts of teeter su 
as that of rivers, tanks and Jakes, likewise as * 
skin is the one goal of all hnds of touch such as »n 
or hard, rough or smooth, which are identical in 
with aif.‘ By the word 'skin,' touch in general, w 
is perceived by the skin, is meant ; in it 
of touch are merged, like different kinds of tra 
the ocean, and become nonentities without it. for / 
were merely its modifications- SimiJarly that ouc 
general, denoted by the word ‘skin, is merge . 

deliberation of the Manas, that is to say, in a gen 
consideration by it, just as different kinds o ^ . 
included in touch in general perceived 
without this consideration by Manas it 
nonentity. The consideration by the Man^ a 
merged in a general cognition by the _ 

becomes non-existent without it. . .ue 

consciousness, it is merged in Pure Into igeo ■ 
Supreme Brahman, like different kinds of wa er 


• As representing the Tital force 
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ccean. When through these successive steps sound and 
the rest, together with thdr receiving organs, are 
Tncrged in Pure Intehi^nce, there are no more limiting 
adjuncts, and only Brahman, which is Pure Intelli- 
gence, comparable to a lump of salt, homogeneous, 
infinite, boundless and without a break, remains. 
Therefore the Self aloiie must be regarded as one with- 
out a second. 

Similarly the nostn'ts, ie. odour in general, {are 
the one goat) of ell odours, which are modes of earth. 
Ukewise tfie tongue, or taste in general perceived by 
the tongue, of all savours, which are modes of water. 
So also the eye. or colour in general perceived by the 
«ye. 0/ ell colours, which are inodes of light. So also 
(tic ear. or) sound in general perceived by the car, of 
all tohnd], as before. Similarly the generalities of 
sound and the rest are merged in deliberation, i.e a 
general consideration of them by the Manas. This 
eonsidcration by the Manas again is roerged in mere 
eoQsciousness, i.e. a general cogmuon by the intellect. 
liccomiDg mere consciousness, it is merged in the 
Supreme Brahman, which is Pure Intelligence. 
Similarly the objects of the motor organs such as 
afferent kinds of speaking, taking, walking, excretion 
cnjojTnent are roerged in their general functions, 
like different kinds of water m the ocean, and can no 
be distinguished. These general functions are 
*S»in notlung but the vital force, which is identical 
intelligence. The Kausitaki Upanisad reads, 
•St which is the vital force is intelligence, and that 
" is intelligence is the Nutal force’ (III. 3). 
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Objection : In everyone of those instances the 
mergence of the objects only has been spoken of, but 
not that of the organs. What is the motive of this? 

Reply : True, but the Snili considers the organs 
to be of the same category as the objects, not of a 
<iiffcTent category. The organs arc but modes of the 
objects in order to perceive them, as a light, uWch b 
but a mode of colour, is an instrument for revealing au 
colours, bimilarly the organs are but modes of a 
parucular objecU m order to perceive them, as U the 
case vmh a lamp, iferwe no special care is to be U en 
to mdjeate the dissolution of the organs ; for these being 
the same as objecU in genenJ. their dissolution B 
implied by that of the objects. 

It has been stated as a proposition that 'Tbb ^ 
b the Self' (II. iv. 6 ). The reason given for lh>t » 
that the uiuvcrse is of the same nature as the . 
spnn;;s from the Self, and is merged m It. Since t ere 
IS noilung but InteUigcnce at the time of the origin, 
coniinuancc and dissolution of the universe. Ihcfr nr« 
uhat has been stated as •Intelligence U 
(.\i. V 3) an.J 'All this b but the Self , 

xav. 2). IS esubliihed throegh reasoning. The I jur ^ 
r-'kas bold that this diasolutioa b natural.' VVhi e t..i 
ufcich » coascv/tiily efiseted by the kno'ters o 
Itrihraaa thruu^h their kno^Iedije of 
died eitreme dav-latMa. »hich happens through t. 


e*xl 
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cessation ot ignorance. Whit follows deals specially 
uith lhat. 

^ JTOt RT^ 

^ spip^, 

tTf STT: ftSTTfr- 

^ ^ I ciR^nng 

n feq ^;wct t ^ T ntflRifa 

H n 

is.‘ As a lump ol salt dropped into water 
^olves with (its component) water, and no one 
is able to pick it up, but whencesoever one takes 
iti it tastes salt, even so, my dear, this great, 
endless, infinite Reality is but Pure Intelligence. 
CThe self) comes out (as a separate entity) from 
'iiese elements, and (this separateness) is 

destroyed with them. After attaining (this 

oneness) it has no more consciousness.* This is 
what I say, my dear. So said Yajnavalkya. 

Aa illustration on the point is being given: As a 
iump of salt, etc. The denvative meaning of the word 
Sindhu' is water, because it 'flows ' That which is a 
modification or product of water is 'Saindhava,' or 
mlt. 'Khilj’a' is the same as 'Khila' (a lump). A 
lump of salt dropped into water, its cause, ifissolves 
the dissolution of (its component) water. The 
solidification ol a lump throi^h its connection with 

Tlial is. particular consciov'ceM 
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partJcJes of earth and beat goes «hen the lump coraci 
in contact with water, its cause. This is the di^iution 
of ithe component) wafer, and along «ith it the lump 
of salt is said to be dissolved. iVo one, not even an 
expert, ts abU to pick it up as before. The particle 
is’a' IS c.xpleti\c : the meaning is, none can at all pic 
It up. Why> Wkeitcesoever, from whichsoever part. 
one lakei the water and tastes it, it is salt. But there 
IS no longer any tump. 

Lake this illustration. O Maitreyl, is M>* 
Kealily called th<* Supreme Self, from which j'cu 1^'’® 
Ixvn cut of! by ignorance as a separate entity, throng 
jisuf connection with the limiting adjuncts of the ^ / 
and organs. a.*id have become mortal, subject to bid' 
and death, hunger and thirst, and other such telaj '’® 
attributes, and identified with name, form and act on, 
and think >ou are born of such and such a f-imily- 
That Separate eiiitrnce of yours, which has spnios 
from the drluiioa engendered by contact with the 
ing adjuncts of the bo.ly and orjins. enters Us ca"-^- 
the great Reality, the bopietr.e ix.Il, which stini-i 
tt.tf ocean, u undecaying. iminoftal. la'yond fear, 
bomogej^cjus like a lump of salt. Pure Intcllige*’''®' 
t-.imdless, without a break, and devnd o 
d.Jf»rrtite» caux’d b> the «!el j«if,n broiiijht on 
i.-n'roocr When thiat separate exi.'ence 
and Uea roerged la its cause, m ot.her w-fi.s. 
tie ikif-rtCLes acated by i^inniu-e ar-. 
cn.vefvc cne wrhiout a srcood, ‘th* 

K'.al'> ■ Ofro:. betaoie II is greater t-han 
c.se ait 1 is the ci..;3e of the ether etc : Rri^ty ^ 
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— al'«>-s a fact, for It nc%Tr dc\-tates from Its nature. 
The «tbal suffix 'kla* here denotes past, present anJ 
future. Or the word 'Bhuti' may denote truth . tire 
expression then would mean: It is Rfcat and true. 
There may be thirty in the relative world as big as the 
Himalaj-as, for instance, created bj* a dream or illusion, 
but they arc not true ; hence the text adds the qualify- 
ing word 'true.' It is endlett. fyimetimcs this may 
he in a relative sense ; hence the text qualifies it by the 
teim fn/5aite. Pure iHletlisfttte : Lit a solid mass of 
ntelligence. The word 'Ghana' (a solid mass) excludes 
ewryihing belonging to a different species, as 'a solid 
mass of gold or i«n.' The particle ’eva' (only', is 
mtcnsivc. The idea is that there is no foreign etcmcat 


Question ; H It is one without a second, really 
'^“hDuched ly the miseries of the relative 
» whence is this separate existence of thc’indi- 
self, in sihich it is bom or dies, is happy or 
miserable, possessed of the ideas of 'I and mine,' and 
on, and which is troubled by many a relative 
attnbuteJ 


Ira explain it. There are the elements 

ormed into the body, organs and sense.ob]ects, 
an/'w ^hev arc like the foam 

The water of the Supreme Self. 


e mergence of these rfements down to sense-objects 
Brahman, which is Pnre „ 


oLirri-- .. , ■■ ^ Intelligence, through a 

knowledge of the Truth has been spoken 
Iht,, \ emptying of nvers into the ocean. Frottt 
'tmtli.- i.e. mth Iheir aid, the 

“H out like a 
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reflections of the sun. moon and so on arise, or from 
the proximity of such limiting adjuncts as red cotton- 
pads a transparent crystal turns red and so forth. » 
from the limiting adjuncts of the elements, transform 
into the body and organs, the self comes out clewly ^ 
an individualised entity. These elements, transfoimeu 
into the body, organs and sense-objects, from 
the self comes out as an individual, and which are 
cause of its individualisation, are merged, like nveis 
the ocean, by the realisation of Brahman throug 
instruction of the scnptures and the teacher. ^ ^ 
destroyed. And when they are destroyed like the 
and bubbles of water, this individualised emsteace 
IS destroyed vith them. As the reflections e t e s ■ 
moon, etc. and the colour of the crystal s-amsh " 
their causes, the water, the ted cotton-pad. and so on. 
are removed, and only the (son), moon. 
as they are, so the endless, infinite and hmpid s-u'' 
Intelligence alone remains. , j f.Y«n 

Apir Mam.g (Um onenKs) the 
the body and orgara, to 
,e.W..e«. Tki, i, I «.y, -ay *»' 

No more is them snch particular J 

•I SO and so am the son of so and so ; this u X 
and wealth ; 1 am happy or miserable. ‘ 

to ignorance, and since ignorance a ... 

stToyed by the realisation of Br^man, 
knower of Brahman, who is established m 
Pure Intelligence, possiWy have any such pa , 
conscioumess? Even when a man is m the ho )- 


the *Ute ol deep sle*!- 
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particular consciousness is impossible : so bow tan it 
cstr exist in a roan-wbo bas been absolutely treed troni 
the body and organs? So said YSjnaviilkya — pro- 
pounded thh plulosophy of the hjj;hest truth to his 
wife. Maitreyi. 

^ m ^ ^ 

\ ^ si Qi afisj nqlfir, h? 5 
^w^f^fsRrrsmin un 

13. Maitreyi swd. 'Just here you have 
thronu me into confusion, sir— by saying that 
aSler attaining (oneness) the seti has no more 
consciousness.' Yajnavalkya said, 'Certainly 
1 am not saying anything contusing, my dear; 
this is quite sufficient tot knowledge, O 
Maitreyi.' 

Thus enlightened. Jtfojfr^yi satd, 'By attributing 
contradictory qualities just here, to this identical 
entity, Brabman. yo» have throtCB we into conjusion, 
revered sir.' So she says. ‘Just here,’ etc. How he 
attributed contradictory qualities is being explained : 
‘Having first stated that the seif is but Pure Intelli- 
gence. yon now say that a]ler attaining (oneness) it lias 
no mote consciousness. How can it be only Pure 
Intelligence, and yet after attaining oneness have no 
more consciousness? The same fire cannot boih bo 
hot and cold. So 1 am «>ntused on this point.’ 
Yajnavalkya said, *0 Maitreyi. certainly J am not 
saying anything confusitig. i.e. not using confusing 
language.’ 
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. Why ih«l )t)M mention contradictory 
qiialitiM — ihire IntclliRencr aml.^ aj;ain, absence of 
c<>n»<iousnr^s? 


yain3valk\a ■ I dul not attribute th^ to 
vninc entity It m yon who throufih a mistake have 
taken one and the same entity to be possessed c 
i-ontradictorv attributes. I did not say this. 

I said was this : When the individual existence of 
self that is superimposed bj* ignorance and is connect 
with the body and organs is destrojrd by knowle^- 
the particular consciousness connected « 5 lh the body 
etc., consisting of a false notion, is destre^Td on e 
destruction of the limiting adjuncts of the body w 
organs, for they are deprii'ed of their cause, i®** ^ 
the reflections of the moon etc., and their ^ 

light and so forth, \inish when the wafer and the • 
which form their support, are gone. But just as 
sun, moon, etc., which are the realities behind _ 
reflections, remain as they are. so that Pure Int^ge^ 
lyhich is the transcendent Brahman remains nncMtio 
That has been referred to as 'Pure Intelligence. 
the Self of the whole universe, and does not ^ 
out with the destruction of the elements. “ 


indiyadual existence, which is due to 
destroyed. 'Modifications are but names, ® j 

of speech,’ saj’s another Sruti (Ch. VI. i- 4 
iv. 1-4). But this IS real. 'This self, my 
indestructible' (iV. v. 14). Therefore ikts ^ » 
endless, infinite Reality’ — already explained .^j. 

— is quite sufficieitl for knowledse, O Hlaitreyl- 
it wUl be said,‘ ‘For the knower’s function f 

can never be lost ; because it is immortal’ (IV. m- 
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*nr ^ ScT^rr 

«3t cnwfii- 

a%T: iTrt \ 

^ ^wcJwrqrt^a {^!i, 

’T^, 'F >j?riT{t, , ?t^5i 

«K R55fw, ^ Kisn«fimti,? 

51^ iogiamit ^ 

Ulan sf^5i3»}at?niin.il 


14. Because when there is duality, as it 
were, then one smells something, one sees 
something, one hears something, one speaks 
something, one thinks something, one knows 
something. (But) when to the knowet o£ 
Brahman everything has become the Self, then 
vhat should one smell and through what, what 
should one see and through what, what should 
one hear and through what, what should one 
speak and through what, what should one think 
and through wlrat. what should one know and 
through what? Through what should one know 
That owing to which all this is known — through 
what, O Maitreyi, should one know the Knower ? 

Why then is it said that after attaining oneness 
the seli has no more consciousness? Listen. Because 
when, i e. in the presence ot the particular or individual 
aspect of the Self due to flu: limiting adjuncts of the 



374 np/lilDARA^YAKA UPANI?AD [s-4 N 

body and organs conjured up by ignorance, ihftc ts 
duality, as it were, in Brahman, which reaily is one 
without a second, i.e. there appears to be something 
different from the Self. 

Objection : Since duali^ is put forward as an 
object for companson. Is it not taken to be real? 

Reply • No, for another Sruli saj?, 'Modifications 
are but names, a mere effort of speech’ (Ch. VI. i- 4 '^ 
and iv. 1-4). also ‘One only without a second' (Ch- 
VI. ii. I), and 'All this is but the Self’ (Ch. VII. 
xxv. 2). 

Then, just because there is duality as It 
therefore one, he who smells, viz. the unreal indi* 
vidual aspect of the Supreme Self, comparable to tbe 
reflection of the moon etc. fn water, smells sotnelhing 
that can be smelt, through something else, 
nose. 'One' and 'something* refer to two typical 
factors of an action, the agent and object, and 'smells 
signifies the action and its result. As for instance m 
the word 'cuts.' This one word signifies the repratc 
strokes dealt and the separation of the object cut inh’ 
two ; for an action ends in a result, and the * 
cannot be percei»fd apart from the action. Similary 
he who s'nells a t.hmg that can be smelt docs it lhrou„ 
the nose. The rest is to be explained as above. One 
knou% something This is the state of ignorance. H'"* 
when ignorance has been destr»i}ed by the knowlo 
of llraLnun, there is nothing Iwl tlie Self. II *cii 
the knoirer of Hrihman everything such as nanv an 
f jrrn Jus been merged ui tbe Self and has thus 
tie Self, then tehal object to be smelt should one tme-^t 
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who should smell, end through what instrument? 
Similarly what should one see and hear? Everywhere 
an action depends on certain iactors; hence when these 
are absent, the action cannot take place , and in the 
absence of an action there can be no result. Therefore 
so long as there is ignorance, the operation of actions, 
their factors and th«r results can take place, but not 
in the case of a knower of Brahman tor to him 
everything is the Self, and there are no factors or 
results of actions apart from It. Nor can the universe, 
being an unreality, be the Self of anybody Therefore 
it is ignorance that conjures up the idea of the m n* 
Self ; strictly speaking, there is nothing but tha Self. 
Therefore when one truly realises the unity of the Self, 
there cannot be any consciousness of actions, their 
factors and their results. Hence, because of contradlc- 
bon, there is an utter absence of actions and their 
means for the knower of Brahman. The words 'what’ 
and 'through what' are meant as a 6ing, and suggest 
the sheer impossibility of the other factors of an action 
also : for there cannot posubly be any factors such as 
the instrument The idea is that no one by any means 
can smell anything in any manner. 

Even in the state of ignorance, when one sees 
twclhing, through what instiumcnt should one know 
nat owing to which eU this is known ^ For that 
instrument of knowledge itself falls under the category 
f The knower may desire to know not about 

’ ^hout objects. As fire docs not bum itself, 

w * e self does not know itself, and the knower can 
avc no knowledge of a thing that is not its object, 
lere ore through what instiumcnt should one know 
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the knower owing to which this universe is know, and 
who else should know it? And when to the knowerof 
Brahman who has discriminated the Real from the 
unreal there remains only the subject, absolute and 
one wfthoDt a second, through what instrement, 0 
Mailrtyx, should otie know that Knower? 



SECTION V 


T>ie Sfttion on >faitre)i ''•as commenced in order 
\-5 vi\dici\e rocins ot wwooruUly which u wholly 
iTvStT’iti'itM ol n'cs It \i the knowledge ol the Sell, 
wiih the rcnoncaiion o! everythu^ as pait oi it. 
Mlicn It u known, the whede universe la known , and 
It i> dcirer than eveiylhmg . therefore It should be 
trvli^ni, And the wav to this realisation » set forth 
in the itatmem that It should he hraid of, reflected 
on and meditated upon It should be heard of from 
tlie ipniUil teacher and the scnpturcs, and reflected 
on ihtousU teavrunt- The ecasomtiR hat been slated 
la the pasvaje Jurmshing arpitncnts in support o{ the 
ITi'I'ivitm, 'All ihB IS iwt tV Sdf iCh Vll, xxv. 2). 
sir that the univ<rv has tprunc only from the Self, 
tui tlie fl()l »l<)ne for its fenut and disvilves only into 
ttr Si'.l Now the validity of thw reason may to 
h xntioftrd \\ u tf> tiluic this doubt that this section 


ftevi-iv \l*5t ft inuual liclpfulne^ among the 
fw-'s rt \\m uTumic »ncl3d.nj; tw earth, and becaasc 
r h o-m-u -n evjMvnte that ihoy; thb?s which arc 


n.v ij‘'v Ul'tJ fjving Ifxa the same cause, are of 
t •e «a ,f f»Dj* and diwdve into the same thing, there- 
t'’- t'.i uwtn, w eanh etc, on 

1.1*' h*Vvdnrs» ataofi;j iu pifu. mutt 

t» l.Vf t .1- T} , ,he tneapift, j, 

i'. l-M n <v. aitrr ths 
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but the Self,’ has been supported by the re^n tot 
the universe has its origin, continuance and dissolotion 
in the Self, the meaning is concluded wth the presen 
section, %%hich preponderates in scriptural esndence. 
As the Naiyayikas say. 'The restatement of a 
tion after stating the reason is conclusion' (Gai 
1. 39). Others' explain that the scriptural 
preceding the illustration of the drum arc 
purpose of hearing, those prior to the preset 
are for reflection — since they give the argum 
the present section enjoins meditation. In i 
since reflection through reasoning must be * 
accordance with the verdict of scriptural evid* 
meditation too must be in accordance with 
through reasoning, that is to say. wth the n. 
scriptural evidence and reasoning, a separate 
of meditation is unnecessary. Therefore, 
opinion, the allocating of separate sections to 
ing, reflection and meditation is meaningless. , 
rate the ireanine of this and the foregoing c 
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and all beings are (like) honey to this earth. 
[(The same with) the shining immortal being who 
IS in this ear^, and the shining, immortal, 
jcQipfjrp^^l being in *3ie body. (These four) are f}y 
|bur~this *^Self. This (Self-knowledge) is (the , 
Imeans of) immortality; this (underlying unity) is 
terahraan; this (knowledge of Brahman) is (the 
(neans of becoming) all. 

TJiis well-known earth is the honey or effect — ^being 
like honey— all beings from Hira^agarbha down to 
a cl^p of “grass. Just as a beehive is made by a 
grSt mai^'bees. so is this earth made by all beings, 
likewise all beings are the honey or effect ot this earth. 
Also, (he shi'niii;;, i.e. possessed of the light of intelli- 
gence, and immortal being who is in this earth, and 
the, shining,. immortal — as above — corporeal being in 
the body, I.e. the self as identified vith the subtle 

body, are Ifkejioney ^being helpful — to all beings, and 

all bclngs are like honey to them This we gather 
from the particle 'ca' (and) in the text JJius, these 
fou^are the- composite effect of all beings, and all 
l»i_ags arc the effect of these four. Hence the universe 
has originated from the same cause. That one cause 1 
from which it has sprung is alone real — it is Brahman. 1 
Everything _cls c is an effect, a modification, a mere 
name, an effort of speech merely. This is the gist of 
this whole action dealing witli the scries of things 
^mutually helpful. (The abos'e fourfold division) is but 
Se ll dial has been premised in the passage. ’This 
sn is the Self (II. 5v. 6). This Self-knowledge i* the 
means of immortality that has been explained to 
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Maitreyi. This (underljing unity) is the Brahms^ 
which has been introduced at the beginning of ihu 
chapter m the pass^es. ‘I will speak to yun afent 
Brahman’ (II. i. it and T will teach J-ou (aW' 
Brahman)’ (II. t. 15). and the knowledge of *j 
called the knowledge of Brahman. This knowle<ige 0 
Brahman u that by means of which one becomes «... 

tin WTT ijOTii JTJ, aurnJini 

j^rrf^ irg t yuwuiW'U 5*^* 

TO W a ^TnTrf s^T, 

J3 I n »3T, rt •• ^ ” 


2 Thi., water is like honey to all 
and all In-mgs are like honey to this water, t 
same with) the shining, immortal 
m this water, and the shminR. 
identified with the «e<-U in the IxKiy. t 
four) are but this «eif This (Self-knowled^ >’ 
(the means of) iinmorUlity. this , 

un;t>) Is flrahman. this (knowledge of Drahm 
k (tl.e mejn> of liecommg) all- 

ajUr Im Ski bojy It esuM spcfW'J/ >'• 


tpCT%t erfrt rr^. 

ac.;vi iTJ, cnrwfnnw 
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^ ^s^ q i cqt \ K^R^cRi.. K asii %.i il \ n 

3. This fire is like honey to all beings, and 
all beings are like honey to this fire. (The same 
with) the shining, immoital being who is in this 
fire, and the shining, immortal being identified 
Nvith the organ of speech in the body. (These 
four) are but this Self. This (Self-knowledge) is 
(the means of) immortality, this (underlying 
unity) is Brahman, this (knowledge of Brahman) 
is (die means of becoming) all. 

Similarly fire. It exists specially in t^fc organ of 
tpeech. 

wf tnj: Jw, s-jlPii 

■ijtnfft 1 557:, 

557:, 

TlSWcnt j B51, R V II 

4- ^ This air is like honey to all beings, and 
nil beings are like honey to tliis air. (The same 
With) the shining, immortal being who is in this 
nir, and the shining, immortal being who is the 
vitol force in the body. (These four) are but 
this Self. This (Self-knowledge) is (die means 
of) immortality; this (underlying unity) is 
Brahman; this (knowledge of Brahman) is (the 
means of becoming) all. 



jSj 
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Ukcmse air. It is the vital force in the ^oi^ 
The elements are called fioney, because they help by 
furnishing materials for the body. While the ‘ins'' 
<himng and so forth, residing in them are called hoticy- 
because they help by serving as the organs. As 
been said. ‘The earth b the body of that organ o 
speech, and this fire is its luminous organ' (I. V. 

irg , 

JiTT, «nUr^?TT<n 5^’ 

wTOti rr rf **^1 


TTitl n II 

Th.i nm .. like lioi.ev to all 
all Ivinja are like honey 10 lliH sun 0]'' “L, 
withj the «himns. immoru! l>cinR who i m • ^ 
sun. and the «htning. inimorUl being 
uith th^ eye tn the bc-Jy. ^These fo«0 
thi, SrU Thi., (Sr!f-knowledgOH (t 

cf) immortality’: lh«» (underlying 

Brah'ruii, tins (krvjwlcdge of Unbrn-nn) 

rnc-ar-s of lir*<.om:ng) all 

«.< iV iv* »» bit h'^ney /• 


tlTw-.-fJ leiri IM ty<. 

rj 1 mintrg SrirsTii'idST ■ 

tr^'. e^.*'! 3 ' "I’d ^ 3^' 
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^ ^ts^mreiTT ? s§>, 

6 . These quarters are like honey to all 
beings, and all beings are like honey to these 
quarters. (The same with) the shining, im- 
mortal being who is these quarters, and the 
shining, immortal being idenhfied witli the ear 
and with the time of hearing, in the body. (These 
four) are but this Self. This (Self-knowledge) is 
(the means of) immortality; this (underlying 
unity) is Brahman; this (knowledge of Brahman) 
is (the means of ^coming) all. 

likewise the quarUrt are hke honev Although 
l^s tar is the counterpart of the quarters in the body. 
yet the bting identified tnlh the time of hearing 1$ 
mentioned, because ^ is specially manifest at the time 
of hearing sounds. 

^ trj. 51^5^4 Rqlfut 

tug \ yjnuqfeiEr^ 

’TiS’WTtKr ^ xi 1!^ H '> tl 

7. This moon is Lkc honey to all beings, 
and all beings arc like honey to this moon. (The 
same with) the shining, immortal being who is 
in this moon, and the shining, immortal l>eing 
idcntifieil with the mind in the Ixxly. (Tlic<e 
four) arc but this S<!f. This (Self-knowledge) U 
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(the means of) immortality; this (underlying 
unity) is Brahman; this (knowledge of Brahman) 
is (the means of becoming) all. 

Similarly the moon. In the body, bcin^ 

identified mlk the mtnd. 

irj t yyiiiiiwt Piufs 


8. This lightning is like honey to all beings, 
and all beings are like honey to this ligh™* 
(The same with) the shining. -S 

who IS in this lightning, and \be sh^S- 
immortal being Identified with light m the boa>- 
(These four) are but this Self. This (Se * , 

edge) is (the means of) immortality; this ( 
lying unity) is Brahman; this (knowledg 
Brahman) is (the means of becoming) au. 

So also hghtntng. In the body, the betn? 
fed unth the Ughl that is in the organ of touch. 


5^:, morniTRircH 



and all beings are like honey to this cloud. (The 
same \vithj the shining, immortal being who is 
in this cloud, and the shining, immortal being 
identified wth sound and voice in the body. 
(These four) are but this Seif. This (Self- 
knowledge) is (the means of) immortality: this 
(uudwlying unity) is Btahman', this (knowledge 
of Brahman) is (the means of becoming) all. 

Likewise the ehud. Altboi^b ike being idenitfied 
Vfth sound b the one represented in the body, yet u 
be is specially manifest in voice, he is here mentioned 
AS such. 
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10. This ether is like honey to all beings, 
and all beings are like honey to ^is ether. (The 
same vnth) the sinning, immortal being who is 
in this ether, and the shining, immortal being 
who is (identified with) the ether in the heart, in 
the body. (These four) ate but this Self. This 
(Self-knowledge) is (the means of) immortality; 
this (underlying unity) is Brahman; this (knowl- 
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edge of Braktnnn) 1*4 {(he means of bccomi 

Sfmifarfy the tthfr. fn the body, the ether 
thf heart. 

Jl haa Urn stated that the ekments Ugias 
N^ith earth and ending with the ether as also the go 
identiGed rospcclh-cly with the body and the orgai 
are like honey to each individual because of th' 
Jtelpfulness. \Vhaf connects them irifh these indivi 
uaU SO that they are helpful like honey, b now beii 
described : 

«Ttf vii}: J15, gtrHw 

TO} wn7«fep'’ij^ 

WrTORTTcJf JPT?, ^ 

^^JTOTOT 5 051, Cf fl U H 

II. Ihh. righteousness fDharma) is liki 

honey to all beings, and all beings are like honey 
to diis righteousness. (The same with) the 

shining, immortal being who is in this righteous- 
ness, and the shining, immortal being identified 
vvith righteousness in the body. (These four) 
are but this Self. This ^elf*kiiowledp) is (tie 
means of) immortaUty; this (underlying urnty) 
is Brahman; this (liowledge of Brahman) b 
(the means of becoming) all. 

This righteousness, etc. Although righteousness is 
not direefty perceived, if fa here described by the word 
‘this' as though it were, because the effects initialed by 
it (earth etc.) are directly perceived. Righteousness 
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las been explained (I. iv 14I as consisting of the 
SruUs and Smrtis, as the power which controls even the 
Ksatnyas etc., which causes the vanety of the universe 
through the transformation of the elements, and which 
is practised by people. This last is another reason 
why it has been mentioned here as something directly 

jierccived as 'this righteousness ’ There truth and 

righteousness, consistmg respectively of the scriptures 
and approved conduct, have been spoken of as one. 
Here, however, in spite of Ibeii identity they are 
mentioned as separate, because they produce their 
effects in two distinct forms — visible and invisible 
Righteousness that is invisible, called Ap5rva,‘ pro- 
duces Its effects invisibly in a general and a particular 
form. In its general form it Erects the elements such 
as earth, and in its particular form it directs the 
aggregate of body and organs, in matters relating to 
the body. Of these, the tkimng being reho u in this 
righteousness that directs the elements such as earth. 
and, in the body, {the being sdentiped with nghteous- 
ness) that fashions the aggregate of body and organs 
(are also like honey to all beings and tnee versa) 

B'ii, 

qts^tncOT 5 agr, 11 n 

* Lit new According to the MUnimakss every aetbn. 
after it is over, temaitu in a. snhtle tortn. which has the 
peculiar, indestructible penaer of matcnalising at a subsec^uent 
period as the tangible result of that acboa. 
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12. This troth is like honey to >*‘ 5 ^' 
one! all beings arc like honey to this troth, t 
s.amc ivith) the shining, immortal being ^ 
in this truth, anti the shining imi^l 
idcntificil wiUi troth in the body, (J'’^ , J 
are but this Self. This (Sel -knoivledge 
means of) immortality: this (underijmg 
Brahman: this (knowledge of Brahman) is ( 
means of becoming) all. 


Likewise that nshlcoesneo. in 
good conduct that is ptacdsed. comts 
Iriili It also is twofold-general and 
general form is inherent in the elements, 
particular lorn, in the body mid “r’l,- ° ^ 

tong wk” •'» “ IS «» 

elements and consUU of .l/ that i» 

tody, (He bH-s Umiif.i Mb 
inherent in the t»dy and orgims “ ^„.l, 

beings and vice verm). 'The blown thm . 

truth,’ says another Sniti (Mn. XaI . )■ 


K OThi tpRi ttg, ^ 

5 1 irar, I* '* 


13. This human* speaes this 

beings, and all beings are h _e shining, 

humln species. (The same wth) the sni 
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immortal being who is in this human species, 
and tlie shining, immortal being identified with 
the human species in the body. (These four) are 
but this Self. (Tliis Self-knowledge) is (the 
means of) immortality; this (underlymg unity) is 
Brahman; this (knowledge of Brahman) is (the 
means of becoming) all. 

This particular aggregate of body and organs is 
directed by righteousness and truth. The human and 
other species are the particular types to which it 
belongs. We observe in life that all beings are helpful 
to one another only by belonging to the human or 
other species Therefore these spedcs, human and 
the rest, arc like honey to all betrgs. These too may 
be indicated in two ways — externally as well as intem- 
aUy.‘ 


55^, trapTORtn 557:, ^ 

STrSfltlTcJTf 5 «5J, 5 !^tl |i 


14. This (cosmic) body is like honey to all 
beings, and all beings are like honey to this 
(cosmic) body. (The same with) the shining, 
immortal being xvho is in this (cosmic) body, and 
the shining, immortal being who is this (indivi- 
dual) self. (These four) are but this Self. This 




stanUpomt of Hie prison dfsenbinj them. 
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(Self-knowledge) is (the means of) immortality; 
this (underlying unity) is Brahman; this (knowl- 
edge of Brahman) is (the means of becoming) 
all. 


The aggregate of bodies and organs which » 
connected with the human and other species. 
nated here as Ihts body (i.e. the cosmic body). 
honey to all betngs. 

ObjeeUon Has this not been indicated by the 
term 'corpwreal being' in the passage dealing 


earth (II v. t(* 

Reply No. for there only a part. vi2. that 
IS a modification of earth, was meant. Hut hffr ^ 
cosmte body, the aggregate of bodiM and ntfiin 
de\x)id of all distinctions such as those pertaining t| 
the body and the elements, and consisting n 
elemenu and god,, is meant by the etprrvsion J 
body' The tkining. immortal being 
Kosmic) body refers to the cosmic mind v. ic 
€-4>ence of the subtle (II m jl- 
was mentioned as l«ing associated with farth etc. 
no manilrttation with reference to the I*’*'/ “ 
tJotK-d here, because the cosmic mind h-i$ nn 
llmitatK^n The term Mi» refers to • 

remaining enlity. the in.lividoal »s-if. wb.«e 
this ajpregate of gfm aiol subtle bo>Les iu rv 


*fTT3tt 


qr enupiTT iwii 

tm I aaiif tusnwf a tn^ ^ 
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jnon:, sncro: 

It IH H 

15. This Self, already mentioned, is the 
ruler of all beings, and the king of all beings. 
Just as all the spokes are fixed in the nave and 
the felloe of a chanot-wheel. so are all beings, 
all gods, all worlds, all organs and all these (indi- 
vidual) selves fixed in this Self. 

This Self, already meniioned, refers to the Self* 
in which the remaining individual self of the last 
paragraph was slated to be merged (II. iv. la). NVhen 
the latter, which is possessed of the limiting adjunct 
of the body and organs created by ignorance, has 
been merged through the knowledge of Brahman In 
the true Self (or Brahman), it— such a self — becomes 
devoid of interior or extenor, entire, Pure Intelligence, 
the Self of all beings, and an object of universal homage 
—the absolute rvUr of all beings, not like a prince or 
a minister, but the king of all betngs The expression 
‘ruler of all' qualifies the idea of kingship One may 
be 3 king by just living like a king, but he may not 
be the ruler of all. Hence the text adds the qualif5'ing 
epithet 'ruler of all ' Thus the sage, the knower of 
Brahman, who is the Sdf of all beings, becomes free. 
The question, '5Ien think. ''Through the knowledge of 
Brahman we shall become all." Wei!, what did that 

Brahman know by which It became alP' (1. iv. 9) 

is thus answered. That is, by hearing of one’s own 

» That is, the fitdiviUial seU as merged id the Supreme 
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self as the Self of all from the teacher and the Snitis. by 
reflecting on It through reasoruog, and by realising 
It at first hand, as explained in this and the previous 
section (one becomes aD). Even before realisation one 
has always been Brahman, but through ignorance one 
considered oneself different from It ; one has alwaj’S 
been all, but through ignorance one considered oneself 
othersvise. Therefore, banishing this ignorance through 
the knowledge of Brahman, the knower of Brahman, 
having all the while been Brahman, became Brahman, 
and having throughout been all, became all. 

The import of the scripture that was briefly infli* 
cated‘ has been completely dealt with. Now illustra- 
tions are being given to show that in this knower o 
Brahman who is the self of all and has realised him«If 
as such, the whole universe is fixed: Just « 
spokes are fixed tn the nave and the felloe of a chano • 
wheel, so are all beings from Hiranyagarbha down to 
a clump of grass, all gods such as Fire, all worlds su 
as this earth, all organs such as that of speech, 
these selves, which penetrate every body like a reflec- 
tion of the moon in water and are conjured up y 
ignorance — in short, the whole universe, fixed in j ^ 
Self. i.e. in the knower of Brahman who has 
his identity with the Supreme Self. It has been sta e 
(I. iv. lo) that Vamadev-a, who was a knower o 
Brahman, realised that he had been Manu an 
sun , this identification with all b tlius explame 
Thb man of realisation, thb knower of Brah®^' 
identifies himself with all as hb limiting adjunct. ' 

> la I. iv. IS asd II. i z 
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the self of all. and bccofnn all. Again he is without 
any limiting adjuncts, without name, devoid of interior 
or exterior, entire. Pate Intelligence, birthless, un- 
decaying, immortal, fearless, immovable, to be describ- 
ed as 'Not tins, not this.’ neither gross nor subtle, 
and so on 

The logicians and certain self styled scholars versed 
in the Srutis (Mimamsakas). not knowing tlus import 
of them, think that they arc contradictor>’, and fall into 
an abj’ss of canfu--ion by attempting fanciful interpre- 
tations This import of which we speak is borne out 
by the lollosNtng Mantias of the setiptutes". 'One and 
unmoved, but swifter than the mmd (U 4I, and ‘It 
moves, and docs not mose' (li 5). Similarly in the 
TaitUn>'a Aranjaka. 'Than which there u nothing 
higher or lower' (Sv. 111 . 9 ; Mn. X. 4) and 'He goes 
on singing this hymn. 1 am the food. I am the food. 
I am the food,' etc. (Tai. HI x s). So in the 
Cliindog}'a Upanisad. 'Laughing (or eating), playing 
and enjoying' (VIII. xii. 3). 'If he desires to attain 
the world of the 'lanes, (by his mere wish they 
appear)' (Ch VIII. ii 1), 'Possessed Ot all odours and 
all tastes' (Ch. 111 . xjv. j). and so on. In the Mun- 
daka Upanisad too, (That which) knows things in a 
general and particular way' (I. i 9 and II u. 7), and 
'It is farther than the farthest, and again It is here, 
right near’ (Mu. III. i 7) In the Katha Upanisad too, 
‘Minuter than an atom and bigger than the biggest’ 
(II. 20), and ’Who (but me can know) that Deity who 
has both joy and the absence of it?’ (Ka. II. 21). 
Also ‘Staying, It soipasses those that nm' (IS. 4). 
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Similarly m the Gita: 'I am the Vcdic sacrifice and 
that enjoined in the SmrlH' (IX. x6). I am t e a 
of II.,. univtrsc' (IX. 17 ). •(The sell) »»' “I' ™ 
anybody's dcmcrils’ IV. 15). '(Living) (he same m ai 
bengs’ (XIII. 27), -Cndivided among 
(Ihingsl- (XVIII. 20). and ’The devonret as vf” “ 
producer' (XIII 16). Cernsidcring Ihcsc 
scriptural teats as nppateody contradictory to th® 
import, they, uith a view to arriving at w 
meaning on the strength of their own m lelleet. P" 
lotward lancilul inletptetations, as for 
the seif exists or does not exist, that it Is " . 

agent, ts free or bound, momentary, mere co^o^ 
ness, or nothing— and never go beyond the ' — , 
Ignorance, because everywhere they see orfy 
dtetlons. Therefore those alooe who 
shown by the Studs and spmtiial teachem. ^ 
ignomnee. They alone will succeed m . 
unfathomable ocean of defusion, and not 0 
who follow the lead of their 01m clever intellect. 

The knowledge ol Brahman leading to 
has been completely dealt with. It was 
Maitreyi asked ol her husband In the w'"™’ 
sir. only of that which you know to 
immortality (II. iv. 3 i IV. v. dl- " “ 

this knowledge of Brahman the o owi 
introduced. The two am 

purport of the story in bnef. Since 
Brahmana extol it. the capacity of the 
Brahman to confer inunortality and the a ai 
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5<5«T.iiy with all hwfnrt ntnioiH a« il it «rre Mt iip 
rn thr liif.liway. Ai llx* ri«nj; »tin dupcU the RlooTti 
<•'1 cirht. Ml Ihi* I(m»lr«l~r cj Ikahman rcniovc 
irnfiranct). Th^ km»lc<1cp of nraliin^n i« alwi mlo* 
piwxl in tKi» way. that bans in ilir ciinIixIv <if King 
Intlra tl ilifTifull uf atininfniiu r\<n tn' thr grxJ*. 
wnw Ihrt kn-nalrtlgc caicfnilv prcMr\T.! b\ Indr.i was 
atuinrtl alter grrat pains ram Ja- the A<Mn>., whn ar? 
(iociort In llie rMs They had lc» brlx-ad thr inslnirt- 
ing HrAhmarta and fix a hnrar's heail on him When 
this was scs-frrd hv Indra. they restored the Brah- 
mana'* head tn lU pJace. and heard the entire 
knowledge of Brahman Irom his own iip* Therefore 
there neither ha* liecn imr wtll be— and of course there 
U not— any better means of realising our life's end* 
than this. (his is the highest inbuie that can be 
paid to It 

Tlic knowledge of Brahman i* further cstolled 
thus: It It well known in the world that rite* arc the 
means to attain alt our life'* ends . and their perform* 
ance depends on wealth, which cannot possibly confer 
immortality. This can be attained only through Self- 
knowledge indcpc-ndcnlly of ntes Although it could 
easily be treated of in the ritualistic portion, under the 
Pravargya rites, yet, because of its contradiction to 
rites, this Self-knowledge couj^ed only with renuncia- 
tion of the world, is discussed as the means of immort- 
ality, after that portion is passed. This shows that 
there is no better means of attaining our life’s ends 
than this. In another way also is the knowledge of 
Brahman eulogised. Everybody delights in company. 
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The Srutt says, 'He (Vitaj) seas not happy (*”); 
Therefore people (to this day) do not like to he alone 
(I. iv. 3). Yajnasmltya. though jnst like any other 
man, gave up through his Sclt-knosvledge his attach 
ment to ssorldly objects such as ssifo. children M 
ssealth, became satisfied ssath 

delight only in the Self The knossledge ol Er^an 
is further eulogi.ed thus: Since Yir^^Mmclrf 
eve ol his dipartiirc from the svorldly life, 
his beloved mie about it just to , y 

this (tom ihe lollouing, 'Von say ivhat is after my 
heart Come, take >our scat.' etc. (11. «v. 4I- 

5 antra ^ii^dwj ntlsl’awta'jra I "t''' 

tfr. 

nSt JTT! cpTtr 

sfr^i n II n U •* 

i6. Thw is that me«litiiiyn on 
mrnmUv helpful «hich 
Athan-i-Veda. taught 
this the H>i (Mantra) said. O A<vins ^ n 
fom. that terrible dctil called I>a»« 
dad out of greed, I wdl d*scIo^ as » 
rai!)— (how you h'amt) the inedita ‘ ^ 

mutualiv iH-Ipful ubich wrr.‘l |n 

Atlara-a-Vfda. taught yon through a t-^r 
hevJ ' 



ssitj w? 

We have m?< 1 lhat the ttorv piven here is for tJic 
Mke ol ciilopy. What i* tiui It is as follows: 

Tkit refers to whst has jmt Iwn «leolt with, for it is 
presTtit to the minil The p.irtid» ‘s h I' a temindcr. 

It rtininds us of lUc stor>' narratril cl'< wiuic !>? XIV. 

I. i.. iv.) in a sliffcrcnt r«inU\t wliuh i» siit..:i''tcd by 
the word Ihat. That ineihtalion on ihinps miiluallv hclp- 
fiil whicli was only hinted at, but not clearlv cvpres'-ed, 
in the section dealing witli the ntc c.dlcd Pravarpva, 
is described in this section m llie word-, 'This (.arth,' 
«c. (ir. V. X). How was It hinted at there?— 
'Dadhj'ae, s*ervrd in the Aibarva-Vcda, taught these 
ASvins the section dealing with Uic raedilaUon on 
things mutually helpful ; it was a favountc subject 
^■ilh them ; therefore fic came to them (washing to 
teach them) thus' {&. XIV. i. iv. 13): ’He said. 
"Indra has told roc that lie will behead me the 
moment I teach it to an>body . tJicrcfore I am afraid 
of him. If he docs not behead me. then I will accept 
you as my disciples." They said, "We will protect 
you frem him." "How will you protect me?" 
"When j-ou will accept us as your disciples, wo shall 
out off your head, remove it elsewhere and preserve 
it. Then bringing a horse’s head ive shall fix it on 
you : you will teach us through that. As you do so, 
Indra will cut off that head of yours , then we shall 
bring your own head and replace it on you.” "All 
^ght,” said the Brihmara, and accepted the Alvins 
as his disciples. When h<S did.so, they cut off his head 
and kept it by elsewhere ; then bringing a horse’s head 
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they fixed it on him : through that he taught them. 
As he was teacHng them, Indra cut oR that hea^ 
Then the Aivins brought his own head and replaced 
u on him’ (5. XIV. i. i. 22^). On that oca^ 
however, only that portion of the meditation on thin^ 
mutually helpful was taught which 
rite called Praa-argja. but not the secret I' . 

as Self-knowledge. The story that was recited there « 
here mentioned for the sake of eulogj. '1 

versfJ in the Athan-a-Vrda. tiwjAf the Aims t S 

this device 

0 AiA, ,n /»™. ««. 

■That’ qualifif* Ibe rcmott Dmia. »hi^ i * . 

01 Ih, tod, WhJl liod ol tod -u A J JVy, 

WTi> «a. .1 done? 0»l o( Jtod IM 

deedi in the world tempted by pt^d . 

ep„.t to hate dene etoUy 'il-' 

done in w^ctet. / it.!? J.ieto.e- ”b*'; 

dee. In the V„la, the patt.de “ 

word denotes companson. not negation. 

ptesaon. Aivara na.' Hike * throosh 

.OTt tetnUe tod a, a cl™d indioati ta. 

twcUrns t«« etc -«.» » 1“ ™n>tt»ctien. 

Re^ly There w nothing nmB’ u • ^ 

e-uib^iiUb rvil eondeinaatory. » jt^,U'rlV 

dxQg W<h a dfSpicaWe deed they 

d-3 tixy *«2er anything w • 



* 5 17] ISpHADARAmrAKA LPANl^AD 37) 

realm. Therefore these two Mantras are eulogistic. 
People sometimes rightly construe blame as praise, and 
liVewise it is common knowledge that praise ma>’ be 
blame in disguise. 

The secret meditation on things mutuallv helpjul, 
known as Self-knowledge, whtch Daih\ac. versed tn 
the Atharva-Veda, taught you through a horse's head 
'Ha' and ‘im’ are expletives. 

tnqduiidiparr 

nc*jt.yd 5 1 

?7 «rt tivi 

5ni.n x.% ii \'9 n 

17. This' is that meditation on tilings 
mutually helpful which Dadhyac, versed In the 
Alha^\•a•^'cda, taught the ASvins. Perceiving 
this the R?i said, ‘O A<vins. you set a horse's 
head on (the shoulders of) Dadhyac. versed in 
the Alharva-Veda. O temble ones, to keep hts 
"ord he taught you the (ritualistic) meditation 
on things mutually helpful connected with the 
sun, as also the secret (spintual) meditation on 
them.' 

T*i‘j IS that meditation, etc . w to be explained 

In the preceding paracraph : it refers lo the frth*r 
Mantra tliat relates the same etor^’. Dadhyac. versed 
• " the Alharva-Veda, etc. There mav lie others icrscd 
in the Atli.iri'a-Veda : so the term is rj-jalificd bv 
mention of the name. IXsdhyac "O Ahs*!.’ etc.— 
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Sell- '^^Wch is dealt «w& ia the present seclion, m Jart. 
thitnighoat this and the pre«duiE chapter. The verb 
•tauehl’ is to be repeated here fro* above. 

iffr. 

jtOTl fe., jttsiK I 
5c e 

^ tit wS JCT. ^ ^3ipn 5 fel- 
Hw peq., ^ fWrret^j \< w 
i8. "niU is tliat meiiitatioD on things 
nvuttnlly hdpiul tsWch Dadhyac, versed in the 
Atharva-Veda. taught the Aivins. Perceiving 
diis the '^i said, ' He made bodies with two feet 
and bodies wath (out feet. “I^t Supreme Being 
first entered the bodies as a bird (&e subtle 
b<xlyV ’ He on account of his dwelling in all 
bodies is called the Pucusa. There is nothing 
thit is cot covered by him. nothing that is not 
pervaded by Him. 


rfcij « Ihflt tnediiaUoti. etc,, is to be explained as 
bet'^rr. The tv-o toTCEwng Mantas snm op the story 
vtiKh a ccjmccted with the rite called Pras-aj^. 
The>' esprm ia the ioim ol a story the purport ot the 
daptea Oat have a bearing on that rite. Now 
the ten proceeds to describe throngh the two foUowing 
Mantas the patyon of the two chapten that deal vritb 
AettM.-at«nonRroW It has been said that the 
.-mrf n. Aflam-Vrt. te, tosht fl.. 
SIM a iron taeditarioa to things mntnally helptul. 
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What that meditation was is now being explained Be 
made bodies, etc.— the Supreme Lord who made > 
universe come out of the unmanifested state, m me 
course of His mamfesting the undifferenUated wd 
form, after first projecting the worlds 
made bodies with iwo jeet. vir. human and bud home. 
and bodies with four feet. viz. animal ^oAes. 
Supreme Being, the Lord, first entered the ^ . 

bird. i.c. as the subtle body. The text ^ ‘ 

it: He on account of His dieelUng in f bodies 
called the Purusa. There is nothing that ts 
by Him ; likewise there is nothing that iS noffi ^ 
by Hint That is. everything is 
its inside and outside. Thus it is ^ 

formas the body and “^He „ade 

everything. In other words, the M^tra. H 
ZZs.' etc. bnefly enunciates the unity of the Self. 

nRrfrn 5^^ 

gg:T gjFJ sicn ^ 
srf 5 5x71:, ^ 

5ctig?irawjl II 

19. This is that meditation on 
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mutually helpful which Dadhyac, versed in the 
Alharva-Vcda, tauRht the ASvins. Perceiving 
this the Rsi said, ‘(He) transformed Himself in 
accordance with each form; that forni of His was 
for the sake of making Him known. The Ixird 
on account of Maya (notions superimposed hy 
ignorance) is perceived as manifold, for to Him 
arc yoked ten organs, nay hundreds of them. 
He is the organs; He is ten, and thousands — 
many, and infinite. That Brahman is without 
prior or posterior, without interior or exterior. 
This self, the pcrceivcr of cver>thing. is Brah- 
man. This is tlic teaching. 

Thit is that meditation, etc . is to bo explained as 
before. (Ket tranijormti Himsell in accordance tnih 
each form, or (to put it differently) assumed the like- 
ness of each form. A son has the same form as, or 
resembles, his parents. A quadruped is not bom of 
bipeds, not vice versa The same Lord, in the process 
of mamfestiog name and form, 'transformed Himself 
in accordance wiUi each fomi-' UTiy did He come in 
so many forms? That form of Hts was for the -aJte of 
making Him known. Were name and form not matu- 
fesfed, the transcendent nature of this Self as Pure 
Intelligence would not be known. BTica. however, 
name and foim are manilested as the body and organs, 
it is possible to know Its nature. The Lord on account 
of MSya or diverse knowledge, or (to give an alter- 
native meaniog) the false Identifications created by 
name, form and Ibc eleinents, not in truth — is perceived 
as manifold, because of these notions superimposed by 
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imonncc, althoogh He is ever the some Pme 
rcnce. Why? for to Hi»* are yoked, like hors« to 
a chanot, toe erjess-ealled 'Hari' because they diae 
-eay koodreds e/ them, for the piitTcsc ol levealiu,, 
their objects 1 •hundreds.' because there are .8^ 
niauj bemgs. Since there ato a large ■'“tote ol se^ 
objects (the Supreme Self appears as manifol )• 
reveal then,, and not the Sell, that 1^' *'; 
,„keJ. A, the Katha Upanisad toys 11’“ “ ™'" 
Lord inj'jred the organs by making them on g g 
their tend, note.' lIV. tl Iherelore the S'" 
not m It' true nature as homoRcnrous Pure InldU 
but merel) a* the *ense'^>bj«ts. 

psetbo. Then th» ttotvl 1. one entity, and 
irjjifts another/ , 

Fftly So lU >t the 

mfnite n-rniber ol bomb's In ,*oifrri>r. 

.h’ch H .1 e .elf .. trier. , e. f 

le effkbl, Viiheut mUriof or txUn<». 
if.l.er .p«ies •itlua It cr •ithotit It. 

Ilrah.m,»> r*» uU- ‘ = 

t-a^ »11 «..! Kvs. bears, thinks. j „ 

tie feetettee e? n’erylH-f. because as ho «lt 
pori.e. es„sr.htng T*.. » 

WLnU Usts- I've P'* ^ lenptute. 

L-y as'l te-ajifSba-art. The import cf 
U-rra tJiy dealt •fb- 



SECTION VI 


SRI I tftfawrwiJ *fhrpn^. 'SfH- 

uraifdU MlId*JI®4l 

grfeeTl^, 51ffwi«y: 
*fi\(y*Kia »33in3, n^an: n t « 

I. Now the line of teachers; Pautimasya 
(received it) from Gaapavana. Gaupavana from 
another Pautimasya. This Pautimasya from 
another Gaupavana. This Gaupavana from 
Kau$ika. Kaulika liom Kaiin<h'nya. Kaun^inya 
from Siri<^lya. Sapdilya Irom Kaulika and 
Gautama- Gautama — 

nWtiRi, 

’SicRraiClsi^fj^ qTTi^raig., sir- 

Srar?!, inrsT^ ^iRKijrre »i\?nri 

wiuii-riH, sTRirra: moyuld, , qicr^iql ^iranra- 

snti. , ^jRnqnpt: D ^ n 

2. From AgiOTeSya. AgniveSya from 
Sandilya and Anabhimlata. Anabhimlata from 
another of that name. He from a third ^na- 
bhimlala. This Anabhimlata from Gautama. 
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Gautama from Saitava and 

from ParaSarya. Paraiars^ from 

He from Bharadvaja and Gautama. Gau^ 

from another Bharadvaja. He from anolte 

Parasarya. Paraarya from Ba.javapayana. He 

from Kausikayani. Kauiikayani 

inuwl'f"n5. ''™; 

!a!#iTO; ntronM, inuraf 

atgrnmra aigrravi^h 

5PtiS;, Atarviran#:, anBfoiferatft, ^ 
amt m*.;, 

Atifl tnmtfl, 

WttETOttt , 'fw: 

gmni* <ira="fft 

4-^, 

miamti . qitr- gmfgtnrrar^i ^ 
ncfufar rrS:, finftfinnat, 
uTORiii., Emm: Erntrot, 
nErm , ra Etna, ra* tra: n 5 1"^ 

3. From Ghrtakaufika. 

Paraiatyaj'ana. He from. 
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^rya from Jatukamya. Jatiikarnya from 
Asurayana and Yaska. Asarayana from Trai- 
vani. Traivani from Aupaiandhani. He from 
Asuri. Asun from Bhiradvaja. Bharadvaja 
from Atreya. Atreya from Manti. Manti from 
Gautama. Gautama from another Gautama. 
He from Vatsya. Vatsya from Sandilya. San- 
^Oya from Kai^orya Kapya. He from Kumara- 
harita. Kumaraharita from Galava. Galava 
from Vidarbhikaundmya. He from VatsanapSt 
Babhrava. He from Pathin Saubhara. He from 
Ayisya AAgirasa. He from Abhfiti Tva^tra. He 
from ViSvarupa Tv4|tra. He from the ASvins. 
They tcora Dadbyat Atharvana. He fiom 
Atharvan Daiva. He from Mflyu Pradhvarh- 
Sana. He from Pradhvariisana Pradhvam- 
Sana from Ekarsi- Ekarsi from Viprachitti. 
Viprachitti from Vyasti. Vyasti from Sanaru. 
Sanaru from Sanatana. Sanatana from Sanaga. 
Sanaga from Paramesfhin (Viraj). He from 
Brahman (Hiranyagatbha). Brahman is self- 
bom. Salutation to Brahman. 

Now the hne of teachers for the first two chapters 
called Madhukanda. which aim at c.\pounding the 
knowledge of Brahman, is bemg given as a eulogy on 
the latter. This is also a Mantra to be expounded and 
regularly repeated. The word •Vaih43’ (line of 
teachers) is so called becanse of its resemblance to 
a bamboo. Just as a bamboo is divided into sections. 
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SO is this line of teachers divided into sections b^iniung 
from the top down to the root. The order of sacces- 
sion of teachers of the first four chapters (of the last 
book* of the Satapatha Brahmam) is here spoken of 
as ‘Vam^.* In this list the names in the nominative 
case stand for the disciples, and those in the_ ablahve 
case stand for the teachers. Paramesthin *s/iraj. 
From Brahman or Hiranyagarbha*; beyond him « 
line of teachers does not extend. As for Brahman. 
It is selfborn. eternal. Salutation to that eternal 
Brahman. 


>Of which the optoujg chaptrr of 
third chapter aUAvi Rcemioo). thtoo*!! th* 

* U «ho« niod the V«la. were «ve»^ 
grace ot the Lord, the ISnbmaa ^ be* 

•The Sapreroe Br.l*»o. of of d-ir 

another fono , hecce there can be B 1 
ongmating from aome other aonrce. 
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with adepts in that line, and discussion with them ; 
that too is amply shown in this chapter. And it is a 
common experience that association with scholars adds 
to our knowledge. Therefore we must conclude that 
the story is meant to point out the way to acquire 
knowledge. 

* I t 39 C 

g hUgi i riR t sn?rin spji: ? 

H g t ^ ^ iTT?T 

*1^3: II \ It 

1. Om. Janaka, Emperor of Videha, 
formed a sacrifice in which gifts were freely^o**** 
tribufed, Vedic scholars from Kuni and Pai'cila 
were as-semWed there. Emperor Janaka of 
Videha had a desire to know, ' Which is the most 
erudite of these Vedic scholars ? ’ He had a 
thousand cows confined in a pen. and on the 
horns of each cow were fixed ten Pad.is‘ (of 
Rold). 

There was a ruler of Videha named Janaka. * 
was an Emperor He performed a lacrifiee in «kuh 
gifts were freely distrrbuUd. Or the sacrifice itself ma/ 
has-e had that name, referred to elsewhere in the Vn.as- 
Or the hnrse sacnfice may here be so called becau^ 0 
the abundance of gifts in it. Vedie scholars from 
end Pahcdla—v,bich are famous for their Urre numM 


* A PlJa u alxil ooeAhird of 
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of scholars irere auembled in Unt sacnfice. cither on 

invitation or as spectators. Soring that large assembly 
ot scholars. Emperor Janaka of Videha. the sacnficcr, 
had a desire to knov nbich 'Aas the greatest Vedic 
scholar among them. He thought like this. 'II'AieA 
»j the most erudite of these I'edic scholars^ They aie 
all \-crsctl in the Vedas, but which w the greatest 
oi thcm>' iinng dcsitons oi knowing this, he. as a 
meatu to fmding it out. had a thousand voung cows 
confined in a pen The cows arc being dn.Lnbcd On 
the horns of each tote were fixed ten Padas — a P.ida 
being a quarter of a Pala— cif gold, five on each bont. 

BTCTJTT Jnrrit:, tft tfj H iilfn 

Hr ^ c aigmi n mh 5 

USt-JlH.'Jimild, tSITOHn, iffTt 

?fT t ll ig osTu rr aff q;, tpS Hi sr%ft 

! *ra ? 5r t t v.v - i t ^ 

s trx srf^Tsiq 5^^ ntHiwr tiq trj ?ji 

t ef U eRTHH sre ^ [| ?, II 

3. He said to them. * Revered Brahmanas, 
let him who is the best Vedic scholar among you 
drive these cows (home). ' None of the Brah- 
raanas dared. "Ihen Yajnavalkya said to a 
pupil of his, ‘ Dear Sama^iavas, please drive 
these cows Otome). ' He drove them. The 
Brahmanas were enraged. ' How does he dare 
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with adepts in that line, and discussion 'vith them ; 
that too is amply sho\m in this chapter. And it is a 
common cxpenence that association with scholars ad<ls 
to our knowledge. Therefore we must conclude that 
the story is meant to point out the \vay to acquire 
knowledge. 

qiSTJTT t ffW ? «nf.PI 

q^5r7 nrBRTOf q»jn, q;: 

t ^ g qqt ^ ^ 

*3|fVlT.Tq«T q^3: n t II 
I. Om. Janaka, Emperor of Videha, 
formed a sacrifice in which gifts were frccl)^ da* 
tributed. Vedlc scholars from Kura and Paii« 
were assembled there. Emperor Janaka e 
Videha had a desire (o know, * Wliich is the m'T’J 
erudite of these Vcdic scholars? ' He 
thousand cows confined in a pen, and on ^ . 
horns of each cow’ were fixed ten Pad-is I 
Kold). 

■niere was a nilcr o/ Videha named Janaka. * ^ 
was an Emperor Hr performed a taerijice i" 

Pjti uere freely dhMbuted Or the sacrihee 
hasr had that name referred to elsewhere in the e 
Of the h'>rsc sacn&re may here be to called 
the ahrindance of pfts in it. Vedie tehnlan port ^ 
and f’liifala— which are famous for tJieir l^rge 


A raA) tbuut Mie-tbirJ cl ao 
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of scholars were assembled in that sacrifice, either on 

invitation or as spectators. Seeii^ that large assembly 
ot scholars. Emperor Jaitaka oj Vtdeha, the sacrificer, 
had a desire to know which was the greatest Vedic 
scholar among them. He th<»ight like this 'Which 
the most erudite of these Vedic scholars^ They are 
all versed in the Vedas, bat which is the greatest 
of them?' Being desirous of knowing this, he, as a 
means to finding it out. had a thousand young cows 
confined i» a pen. The cows are being described. On 
the horns of eacA cote were fixed ten Padas — a Pada 
being a quarter of a I^a — of gold, five on each ^orn. 

SnSJ’tlT tit tifSTHt ^ tlftT 

nr l il ? si anj 5 

E^Rffrjigtrra, ti?ir wtwt^'ir tfiit 

w \ li ^ ^ ^t 

m crar^BBt tpj? » h 
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to call himself the best Vcdic scholar among us? 
There was a Hotf’ of Emperor Janaka of Videhi 
named Aivala. He now asked Yajnavalkya, 
' Yajfiavalkya, are >'ou indeed the best Vcdic 
scholar among us?’ Yajfiavalkya replied, I 
bow to the best Vcdic scholar, I just want tlw 
cows.’ Thereupon the Hotr A.4va!a detemuned 
to interrogate him. 

Having the cows thus confined, he said addressiiio 
those Brahmanas. 'Revered Brahmanas, you are 
Vedic scholars '; let him teko « spcaaUy so among you 
drive' these eouis home ' None of the BrShmanas W 
addressed dared to announce his surpassing 6^ ® 
scholarship. When they were thus silenced 
valkya said to a pupil of his, 'Dear Simatravas, P 
drive these cows home.’ ‘Samairavas’ means ow 
who learns how to chant the SSman. Hence by »®P 
cation Yajnavalkya is made out to be versed m a 
four Vedas.* He drove the cows towards his tea 
home. Yajnavalyka. by accepUng the prize naean o 
the best Vedic scholar, indirectly declared hunsel 
such ; so the Brahmanas were enraged. The „ 

their anger is being stated; How does he dare 


« A priest who has the duty of invoking the gods a » 
sacrifice, reciting from the Bg-Veda ^ ^ 

» He is principaUy a teacher of the 
pupU in question learxis from hun how to cnau. 
which is the Re set to music: so he must also _ 

two Vedas : and the Atbaiva-Veda is subsidiary o 
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himself the best Vedic scholar among hs who are ead 
a great scbslai? AnwJ^ the Brahrcanas thos enraged 
there teas a Hotf of Janaka, the sacrificer. name: 
Afvala. He prided himself upon being the greates 
Vedic scholar, and was insolent owing to royal patron 
age. So he challenged Ya)5avalkva as foUoivs 
'Yajnavalkya. are you indeed the best Vedic schola 
among us ?' The prolonged accent agmhes censtiTt 
Ydjnavalkya replied "I bow to the best Vedtc sckolai 
now I ]ust want the cows.' Tkereubon. i e when h 
accepted the pruc meant for the best Vedic schola 
and thereby declared tumseli to be one. the Hoi 
Aivala determined to inUrrogate htm. 

tmn i srrtS «r!re*i pvn. 

H ^ tl 1^ II 

3. ' Yajnavalkya,' said he, 'since all thi 
is overtaken by death, and swayed by it, b 
what means does the sacrificer go beyond th 
clutches of death ?' ‘Through the organ 0 
speech— through fire, which is the (real) pries 
called Hotr. The sacrificer's organ of speech i 
the Hotr. This organ of speech is fire; this fir 
is the Hotr; this (fire) is liberation; thi (libera 
tion) is emancipation. * 

'Yajhavalkya,' said ke. In the section on U 
Udgitha (I. iii.) comprised in the JIadhukinda it bi 
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been briefly explained how a sacrificer can escape death 
through the rite with five factors coupled with the 
meditation about it. The present secUon being an 
examination of that, a rather detailed treatment a 
being given here in order to introduce some particulars 
about that meditation. ’Since all thh. the accessoncs 
of this rite such as the priests and the fire, is overta en 
by death, i.e. by ntualistic work attended with cur 
natural attachment_not only overtaken, but aim 
strayed by death, by what means, or meditation, does 
the sacrificer go beyond the ditches of death, **£0™ 
independent of it?' 


Objection Has it not already been said in fh 
section on the Udgitha that he transceneb 
identifying himself with the vital force m the moutnr 
Reply ■ Yes, but the particulars that 
omitted there wfll be given here. So there Is » 
wrong in it. 


Yijfuv.lkj-a uid. ■Thr.uii Ih, f f " 

frf. i, the (reJl r""' c« W 

Tte explanation lojlows. WTio w 

»hom the uenheer transcends death’ • I 

net., 0 / .peec* .*e //.te' ’S’”®"’ 

the sacrifice,. Witness the Stnti. The sa 

racrf„r- .5 MV ... d 2.1. 

of .peech .. the Ho.. ~.h relerana 

7ii, orja. o/ fPeec» of .he raenfeer i. the 

f.„, .4 ,et„.nce to the fods. This to, “'f 
«rrpfaine<l uD'Jifr the topic ol tlie three „ 

ra,s. fne is the Hotri (S. VI- W. n O. 



auxilisrics of a sacrifice, viz. tbe priest called Hotf witli 
lefcrcncc to sacrifices, and the oi^an of speech with 
reference to the body, Ixnng lunited, are 'overtaken 
by death, i.c are conUnually changed by ritualistic 
work directed by our nalural attachment due to ignor- 
ance. and arc therefore 'swayed by death.’ If the 
sotrificct looks upon them as fire, their divine form, 
it conduces to his‘ liberation from death So the text 
says: Thit n hberahon. i e. the Hotr who is fire is 
liberation. In other words, looking upon the Hotr as 
fire is that As soon as the sacnficer looks upon the two 
au.xiliancs as fire, he is freed from death consisting m 
his limited natural attachment relating to the body and 
the elements. Therefore that Hoty. when looked upon 
as fire, is 'liberation,' i.e the means of liberation, for 
the sacnficer This ts tmanapation • That which is 
bbciation is emancipation, tea means to it. To look 
upon those two limited auxiliaries as fire, which is their 
unlimited divine form, is liberation This liberation 
which consists in looking upon (the Hotr and the organ 
of speech) lo tbeir divine aspect is also spoken of as 
the resulting emandpatioo— becoming one with fire, 
their divine form — which takes one teyond the death 
tiat con^sts io attachment to limitations relating to the 
body and the elements It is called emanapation. 
because that liberation itself is a means to it It has 
already been explained in the section on the Udgitha 
that the identification of the organ of speech etc. with 
fire and so on is itself the emanapation of the sacnficer. 
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been briefly explained how a sacrificcr can escape deatf 
through the rite with five factors coupled with tb« 
meditation about it. The present section being u 
examination of Uiat, a rather detailed treatment n 
being given here in order to introduce some particola*- 
about that meditation. 'Since all this, the accessories 
of this rite such as the pncsla and the fire, is overtakf’i 
by death, i.e. by ritualistic work attended with cm 
natural attachment — not only overtaken, bnf ^ 
swayed by death, by what means, or meditation, does 
the saerifieer go beyond the chUkes of death, become 
independent of it?’ 

Objection Has it not already been said in ll'* 
section on the Udgitba that he transcends death by 
identifying himself with the vital force in the mouth 

Reply ; Yes. but the particulars that have MS 
omitted there will be given here. So there is notbioj 
wrong in it. 

Yajfiavalkya said, 'Through Ike organ of 
— through fire, which is the (real' priest called o T' 
The explanation follows. Who is that Hotr 
whom the sacrificer transcends death? 'The saenfeer 
organ of speech is the Hotr." 'Sacrifice' here ® 
the sacrificer. Witness the Sruti. 'The sacrifice is^ 
sacrificer' (S. XIV. ii. ii. 24). The sacrificer’s org^^ 
of speech is the Hotr with reference to sacrifices. 

This organ of speech of the sacrificer is the wel - 
fire, with reterence to the gods. This has alrea y ^ 
explained under the tojMC of the three kinds 0 
(1. V. 3 . II)- And that fire is the Hotr. for e 
says. 'Fire is the Hotr* (S. VI. iv. ii. 6). 
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auxilianes of a sacrifice, \iz. the priest called Hotf willi 
lefcrencc to sacrifices, and the organ of speech wth 
tefctence to the body, beu^ limited, arc 'overtaken 
by death.’ i.e. arc continually changed by ritualistic 
work directed by our natural attachment due to ignor- 
ance. and arc therefore ’swayed b\ death ' If the 
sacrificcr looks upon them as fire, their divine form, 
it conduces to his* liberation from death So the text 
says', riiii u fiheralton, i e. the Itolr who U fire is 
liberation. In other words, looking upon the Hotr as 
fire is that As soon as the saenheer looks upon the two 
auxiliaries as fire, he is freed from death consisting in 
his limited natural attachment relating to the body and 
the elements. Therefore that Hotr. when looked upon 
as fire, is 'liberation,' i.« the means of liberation, for 
the sacrificer. TAir ts tmanapation That which u 
bbcratioD is emancipatioD. i e a means to it. To look 
upon those two limited auxiliaries as fire, which is their 
unlimited divine fonn, is liberation This liberation 
which consists in looking upon (the Hotr and the organ 
of speech) in their divine aspect is also spoken of as 
the resulting emancipatioD — becoming one with fire, 
their divine form — which takes one beyond the death 
that consists in attachment to limitations relating to the 
body and the elements It is called emancipation, 
because that hberalioo ilsdl is a means to it It has 
already been explained in the section on the Udgitha 
that the identification of the organ of speech etc with 
fire and so on is itself the enawapation of the saerificei. 


also the Hotr'*. 
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There It has been said in a general way that idMhty 
with the vital force in the mouth is the mea^ of UVra- 
tion. but the particulars have not been given. Here 
some details, viz. the viewing of the organ of sp^ 
etc. as fire and so on. are given. The emanapabon 
from death here dealt with is the same as that wtu^ 
has been described as a result in the seebon on tie 
Udgitha in the words. ‘{That fire) having transcended 
death shines,’ etc. (I. ii*- 12). 


^ g;fe, It « H 

4. ‘Yajnavalkya.' said be. ‘ smee 
is overtaken by day and night, and s'’ ^ 
them, by what means does 
beyond the clutches of day and night . .. 

fl,; eye-thraugh the sun which is fte 
priest called Adhvaiyu.' The eye o 
ficer is the Adhvaiyu. This eye is 
sun is the Adhvaiyu; &is (sun) is 
this (liberation) is emancipation. 

'Yajnavalkya/ said he. The cmancipabon 
death, which is another name for ntualisb 


l\Ti05e duty it is to get ready the ,b« 

ol a sacnCce and oflCT the oblations, reci g 
Yajur-Veda 
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directed by our naturail attachment due to ignorance, 
has been explained. Time is the cause of changes in 
the accessories of rites such as the new and full moon 
sacrifices, an which death, that is to say, ritualistic 
wTjrfc with attachment, rests. This paragraph is intro- 
duced, as cmascipaUorx Icoin that time should be 
separately indicated . because even wiUiout the per- 
ioimancs of ntes, we notke before and after it the 
action of time as the cause of changes in the accessoncs 
of the ntes. So the text goes on: Since all Ihis is 
overtaken by day and night. That time has two 
forms: one consisting of day. nigbt. etc., and the other 
consisting of lunar days etc The emancipation from 
the former type of tune is being first indicated, since 
everythbg is bom, grows and dies because of the day 
and night ; so also with (be means of a sacrifice. The 
eye of the sacrifietr u the Adkvaryu , here too 'sacrifice' 
means the sacrificer. The rest of the paragraph is to 
be explained as before When, the two accessories 
vdz. the sacrificer's eye and the Adhvaryu, are stripped 
of their Visutations relating to the body and the 
elements, and are looked upon in their divine aspect, 
tJiis is liberation. In other words, the viewing of the 
Adhvaryu as the sun is hberation. This liberation it 
emancipation, as in the preceding paragraph ; because 
there can be no day and night for one who has identi- 
fied himself with the sun. 
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tn^ I m^ft $ «r!r^?.i^ ; ectct 

^ Tyrar, ?t gf^, 4:< t ldg[^. n n 

5 ' Yajfiavalkya.' said he, ' since all IhU 

overtaken by the bright and d.rrk fortnights, 
and swayed by them, by «h.tt means does the 
sacnficcr go l)ej*ond the bright and dark fort- 
nights?’ 'Through the vital force— through 
air, which is the (real) pnest called UdglfT- 
The \Ttal force of the sacnficer is the Utlg'ltr 
Thu vnta! force k air. and it u the Udgltf; this 
(air) n hl'cntion: this cmancipi- 


tion. ■ 

Snw Che emincirotioft from tiire rrprrscnfed by 
I^aax djjn etc. U feeing indicated: 5 i>c# art 
Ihe rsa li th< cao"** ot the days and oiKhts. which 
*?.ke. hot fW't of the lunar days from th* fint h) th^ 
tflercih . Ihev! are aubject to incTfjM and dc<rei*e 
latJ are cacwsl by moon. TVrefore 
idcsClcranon wsih th<? mono ©no {oci beyond dm 
43-J dirk ixia^ha. jut « chrouRh t.lrrnfl«rari.)n wi - 
the aua one teyvml dty amt B(i;hC •" 

nut /--wre tf tie wcnicer u ai'. /» . 


I'/’Jff. as *• knew frun th* trrtu>n on t.«s i-'-o • 

• trt* f. fcij t-rro •eU'r.J he 

tS.-'.'vh •'••'•'fr J»j the etfal t-rr* d **'' ' 

a ‘tv t.>Jy v< eu eUol I rr«. a-*^* 

u *ra rrpa ll r. IJ'. *;• 

l.c*.e, «.r *:v! ruATjt */« t“* ^ ^ 

tlLat M ui J..*-fcnr* Utween Vimrr.ir.i «? 


fe.«» e* i*ju.v«ii. 
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moon* and summing up vith air, and mentions air as 
the divine fonn. Moreover, the changes of the moon 
are due to air.* Therefore air is the cause even of that 
(moon) which makes the dinsion of time into lunar 
days etc. Hence it all the more stands to reason that 
one who has identified oneself wtb arr goes beyond time 
as divided into lunar days etc. For this reason another 
Sniti {the Madhyandina recenaoo) states that the view- 
mg (of the accessones of a sacrifice) as the moon is 
liberation and emandpatioo: while here, in the Ki^iva 
Tecension. the viewing of the two accessories as tbeii 
cause, vie. air, is called liberation and emancipation. 
So there is 00 contradiction between the two Srutis. 

¥1 ogrr. « gfe, tcttfar- 

jfrtcir: , aro ¥f^: ii ^ n 

6. ‘ Yajnavalkya,’ said he, ‘ since the sky 
IS, as it were, without a support, through what 
support does the saciificer go to heaven?' 
* Through the mind — through the moon, which 
is the (real) priest called Brahman.' The mind 
of the sacrificer is the Brahman. This mind is 
the moon; the moon is the Brahman; this 

I As tile Madl>)'aadiiu lececeton does 

* Rnllr, enoule force (SOMtnua). of which sir is the 
conventioMi symbol 

» Who *upervi«ei the fenrtions In this sec^ the wool 
H msKuline 



BRHAOARANrAKA UPASl$AD 


(moon) is liberation; this (liberation) is emana- 
pation. ' So far about the ways of emancipa- 
tion; now about the meditation based on 
resemblance. 


The way the sacrificer transcends the form of 
death known as time has been explained. Now what 
is that support by means of which he attains a resuJt 
transcending death, which is a Imiitation-Jn olh4r 
words, is emancipated/ This paragraph answers the 
point: Since tke iky. so familiar to ns. ii, at it 
vilhoul a support, etc The words 'as it were’ indicate 
that there is a support to it, but it is not known, 
inquiry is being made about this unknown support by 
the use of the pronominal adjective 'Kena' (throug 
what) ; otherwise the attainment of result 
impossible. What » that support by meam of 
the sacrificer attains the result of his rites and 
released?— is the question. Tkrougk akat snPP^ 
does the sacrificer go to heaven as the result (of 
litcsV-ui other words, is rrfeased? Through the mi 
—through the moon, ukieh is tke (real) priest t 
Brahman ; this is to be explained as before. « 
what is famUiar to xa as the mind of the sacrificer » 
reference to the body, is the moon with reference to 
gods ; for it b a weU-known fact that the ^ 

body b the same as the moon among the 
«oo« agam •* the priest called Brahman. 
sacriSiOT beholds the limited form of ra 

among the elements, and that of hb own m 
body, as the unlimited moon. Thai b to say* 




K'tif r>^n^ «1 V'» n‘»* <n »» 

r.'<svi! «!«■ f'rifj -4 -^ .-n’-- 

!-•;»< 1 } »! U *»r |i«r \tri-->n •»v» <'l r*^»fV3p*. 

11.1 '-x-i j?.r 4 <;«i* M t'rtj.vi in^jaw 

«•' »'•«»'■><-• <4 • 

»«-.!»» !.*'r !»•« «V»JI ••-•S Ii <?■• 'ki 

f** */-«•< r*/ «r«t» <• ir nih ••« «V 

A/v Ikr •> l4-#4 '* k» i'tn;; 

♦jvA'a «f !')■ »j» •» In wm* 

<{ fw-rA£%n't -rt fl'm •»'•> tfi!ir»'« 
JAr tS* A.^’« '»• •» ri'«» •i*!i 
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1»W rifji'wfn 1^ iJiT) tn*y 

1*2 t\ timr <*•;'« i4.*t"!,'S vwk «V5<<4 ?o a n»n 
• M tm U lU Mrn'KiU itr L>lr» up any ri'i* 

ru<l» 44 iV IJ.>1 •<..*» IJia 4f>i} tf he b^pprm 

«o l.no» I'ip ftfitt* 4-1 luiti'-tiUt m»4 B)r«.l.t»»ri ih»! 

!}>«■ »;i<“ Jwfcrt Km is** rml!> v i^rki 

(I {•■ fnfKivlic l<it < I rvra tJ>e 
Lf*prr jfcfrr «»'»-». »*» 4rif J'tr Jo 

I j»fj TO l!ic Rii44&»’>.* A4v»jnr«;};4. Nmrw^JJu 4t}'S 
. A»»J «A«i Uic tmtin^ cl »m{*- 

_ Itrri irJjJift;; !i> ibro wiiuM nrttly Ir tVAT)!k)nAJ 

‘ ‘ A ►MJ.tirf tiMul^r t<> rjrjWBrj 1»- crtlrff 

f Mnt krr ucnui. >4 •kkk 4 Kurv t<v 

I * ir>o «M »e m*’* ta «/• t'kirttlvrly kk<tlL<nl 

Ail xlt (lUf tn 40J 4r>i1r<u4iep t<rrne4 
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study, unless there be some means of at taining the 
results of those rites. Those people can attain these 
results only by means of the meditation based on 
resemblance ; hence such meditation is fruitful, and b 
therefore being described. 


1 ^dHIWlIWSI I 
\ OTcnjfyk 11 « II ' 


7. ‘ Yaifiavalkya.' said he. ' tvith how ro^ 
kinds of Re wiU the Hotr do Part m ttj 
sacrifice tewiay?' ' With three kinds. ^ 'vbicn 


are those three?’ ' The preliminary, the 
ficial, and the eulogistic hymns 


naal, and we eujogisac u>uu» . 

•mat does he win through them? Ail uus 
that is living.’* ^ 

‘yu;nayoJAy<i/ said he, to draw . 

■M ho^ m,n, if.* of Rc «' ""'f IV 

—recite hymns—*- tfus sacrifice to-day? The 

said, ^mth three hinds of Rc.' When he 

Aivala asked him again. 'Which are second 

The first question was about the nmber. th 

about the Rees themsdves. The preliminary.^ 

of hymns which are used before a sacn “ 

ficial. those hymns that are used for the 

sacrifice ; and the eulogisHe hymns, that ^ whether 

which are used in praise. Every kind o . c. 


» That l», the three «wMe 
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used in. piuise ot othenvise. is iocJuded in these three 
classes. 'What does he win through them?’ 'All this 
that is living.’ On account ot Uus parity ot number he 
wins whatever is living (in the three worlds). On 
account of the similarity in number etc he obtains all 
this result through meditation. 




?iT jTtr m fctr 8>fa?T^, *n ^ 

tufJifltJi j tnfinmcfttB | *n 5BI 

pi fg I tn 

5«n 

f tn 5?iT 

WI pt ^ R d R 


8. ' YIjnavalkya,’ said be, 'how many 
kinds of oblations will the Adhvaryu offer in 
this sacrifice to^y?' 'Three.' 'Which are 
those three?’ 'Those that blaze up on bein? 
offered, those that make a great noise, and those 
that sink. ' ' What does he win through them ? ' 
‘ Through those that blaze up on being offered 
he wins the world of the ^ds, for this world 
shines, as it were. Through those that make a 
great noise he wins the world of the Manes, for 
this world is full of aproar. And through those 
that sink he wins the human world, for this 
\vqrld is lower.’ 
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'Ydjnavalkya/ said he, etc. This has aJrcady 
been explained. “How many kinds of oblations viU 
the Adkvaryu offer in this sacrifice to-day?' ‘Three. 
■Which are (hose three?’ etc.— already explain^. 
Yajfiavalkya replied: Those that blase ufi on being 
offered, such as oUations ol wood and clarified butter. 
Those that make a great noise, such as flesh. And 
those that sink in, penetrate the earth, e.g. milk and 
Soma juice. 'What does he win through them. 
through the oblations thus offered? Through those 
that blase up on being offered, etc— The offerings ma><? 
arc bright, and the result, the teorld of the 
also bnght. On account of this similarity he meditates 
that the bright offerings he Is making are the very 
of the result he seeks through hii riles. vU. ‘^>9 
of the gods— that he is achieving that very result, tne 
Horld of the gods Through those oblations 
a great noise he mns the troWJ of the Hanes, brcsn 
of the similarity in producing horrible ’ 

attached to the world of the Manes is the city ol * 
where peojde subjected to ttwtures by him cry. • 
we are undone, release us. oh. release osl So « 
the offerings of meat etc. make a noise. On 
this similanty with the world of the Manet he mtdi 
that he U artualJy attaimns that world. ^ 

offerings that s-.nk he srins the human teorld. been 
both are equaUy reUted to the virfare ol 
For this vor'J ts hTteer than the higher worlds. • 
art to be attained . or 'lower' because of tV 
m foine down.* Therefore. *hde cfferi.’ig o a k 
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pQk or Soma, he nx^iUles that he is actually attaining 
the human world. 

ywuwdfd 5T*7TU, u.frtfMTdJili nsn 

I U4.?ii3 \ «rajn t 
tjS%, w;^ 5 vp^ (tr?i 
^ ?R art* In n t n 

9. ' Yajna\’alk5*a,’ said he. ' through how 
many gods docs this Brahnwn from the right 
protect the sacrifice to-dav *' ’ niiDUgh one. ' 

■ \Vhich IS that one?’ ' The mind. The mind 
is indeed infinite, and infinite are the Viivadevas. 
Through this meditation the aspirant wans an 
mfinite world.' 

•yd;Sauai)»ya.' jaid he. etc., la to be atplaintd as 
before rArou;^ Aota many gads does this pnest called 
firaAman from the right, ritUog in bis particular seat. 
protect the sacrifice? Tbc plu^ oumt^r in 'gods' is 
merely for the sake of conformity. To explain: The 
priest protects the saenhee through one god only ; so 
one who knows this should not put a question using 
the plural. Dut because the plural number was used 
m the questions and answers in the two preceding 
paragraphs— 'Through bow many?’ 'Through three.' 
‘How many?’ 'Three' — hero too the plural is used in 
the question ; or the {dural form is used in order to 
purzle the opponent. "Through one/ rcplietl yijna- 
valkya : the god through whom the Brahman protects 
the sacrifice from lus seat on the right is one. 'IFAi'cA 
»j that one>‘ The mind is that god ; it is through the 
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mind, lhroiir;h meditation, tliat the Brahnao does bh 
function, 'fbe mind ami speech arc the tw'o wap ol 
a sacrifice . the Brahman rectifies one of them (speech) 
throuRh the mind (or sQeiice),' so sa >3 another SnJti 
(Ch. IV. x\i. 1-2). Tlicrcfore the mind is that fpd, 
and through it the Brahman protects the sacrifice. And 
Uiat m'fiJ it indeed infinite, hecanse of its modifica- 
tions. The word 'indeed' signifies that it is a weD* 
knossTi f.act. Everybody knoss-s that the mind is 
infinite. Tlir gods identify themselves with its infinity; 
And infinite are Ike Viivadevas ; for another Sniti savs, 
‘In which (mind) all the gods become one/ efc 
Thfoufh <Ais medilatiott the atpirant wim an infniu 
teorld, because of the similarity as regards xafinitode. 


tn sT vjicufiifd » sinr 

stfR: ciimOTcft&i 

tna^rrr, 

5HtTmi5T^?5^<n5«^:3^n:c57ii t»n # 


10. ' YajnavaJlgra,* said he, bow ma y 

classes of hymns will the Udgatr chant in 
sacrifice to-day?' ‘ Three classes.' ' \Vhi<J 
those three ?' ‘ The preliminary, the 
and the eulogistic h)rmns as the third. ' 
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are those that ha\’e reference to the body?' ' The 
Prutia is the preiiminary hymn, the Apana is the 
sacrificial h}Tnn, and the Vyana is the eulogistic 
hymn.' 'What does he win through them?' 

‘ Through the preliminary hymns he wins the 
earth, through Ae sacrificial hymns he wins the 
sky, and through the eulogistic hymns he wins 
heaven. ' Thereupon the Hotr A^vala kept silent. 

'Yajnavalkya/ said he. etc., is to be explained as 
before. 'How many classes of hymns will the Udgatr 
chant?" By the word ‘hymns* is meant a collection of 
that can be chanted. All ^Ices whatsoever, 
whether capable of being chanted or not, are compnsed 
in just three classes, says Yainavalkya ; and they are 
explained as the preUtniHary. the sacrificial and the 
eulogistic hymns as the third. It has already been 
said that the aspirant wins ‘All this that is living.' 
One may ask, 'Through what umHarity?' The answer 
is being given; 'ITAicA are those three ^es (hat 
have reference to the body?' 'The PrSna ii the 
preliminary hymn/ because both begin with the letter 
p. 'The Apdna is the sacrificial hymn/ because it 
comes next in order. Also, the gods eat the oblations 
offered through the Apana', and a sacrifice is also 
an offering. ‘The VySna is the eulogistic Hymn/ for 
another Sruti says, 'He otters the ^c without the help 
of the PraM or the Apana'* (Cb. 1. lii. 4). 'What 

' tVhicb has Iti seat between the bean and the navel 
(p 216I. and carriee tUngs down 

* That U. through the V^tna 
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does he ufin through ^ready explained. Thi 

similarity with regard to particular relations that was 
not mentioned before is being given here ; the rest has 
already been explained. Because of the similarify* ol 
relation to a particular world (viz. the earth), through 
the preliminary hymns he wins the earth ; through the 
sacrificial hymns he wins the sky, because both occupy 
an intermediate position ; through the eulogistic hymns 
he wins heaven, because both occupy the highest 
position. Thereupon, i.e. when his questions were 
answered, tAe Hotr Aivala kept silent, realising that 
his opponent was too deep for him. 


SECTION II 


The relation of the story to the subject has already 
been dealt with. The emancipation from death in the 
fona of time as well as ntes has been explained. Now 
what is this death, the ecnanapation from which has 
been explained? It consists of the Gtahas (organs) and 
Atigrahas (objects), which are centred in the attach- 
ment due to our natural ignorance, and are bsnited by 
the objects relating to the body and the elements. The 
forms such as fire and the sun oi one who has been 
freed from that death consisting in limitation have been 
explained in the section on the Udgitha, and some 
details about them have been set forth in reply to 
Afvala’a questions ; all that is the result of ntes coupled 
with meditation. Liberation from this relative existence 
consisting of ends and means has to be effected ; hence 
the nature of death is being described, for it is the man 
in bondage who has to be bberated. It is true that the 
nature of an emancipated man has also been described, 
but such a man is not yet free from death in the form 
of the organs and objects. So it has been said with 
reference to the beu% who is in the sun, 'For hunger 
is death' (I. ii. x) and This indeed is death’ (5. X. 
V. ii. 1 ) ; also, 'Death, though one, has many forms' 
(S. X. V. ii. i6). In other words, he alone who has 
attained identity with the sun is spoken of as escaping 
from the clutches of death ; and the organs and obj’ects. 
which are but forms of death, are not absent in the 
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sun. It has already been said. 'Heaven is the ^dy 
of this mind, and that sun is its luminous organ' 
(I. V. 12), and it will be said further on, ‘The mind is 
also the Graha (organ) ; it is controlled by the Atigraha 
(object), desire' (III. ii. 7), 'The Prana (nose) is the 
Graha : it is controlled by the Atigraha. the Ap^ 
(odour)' (in. ii. 2). and 'The organ of speech indeed 
is the Graha ; it is controlled by the Atigraha. name 
(III. ii. 3). We have thus explained it in the passage 
bearing on the three kinds of food ; and we ha« My 
argued the point that what causes the starting 
bondage cannot lead to its cessation. 

Some, however, conader every rite to be leadi^ 
to the cessation of bondage. Therefore, they * 
who resorts to the succeeding forms of death (b^ I 
is freed from the preceding forms of it : be 
the former not to cling to them, but to ‘"n 
them ; so everything is a form of death until duah^ 
at an end. and when this takes place, he really ^ 
scends death. Hence, they say. the intermediate 
liberation is but a relative and secondary one. 

All tlus, we say. is unwarranted by the Be 
daranyaka Upanisad. 

Objection : Does not Uberation consist Md«^ 
with all. as is borne out by the Sruti text. 

It became all' (I. iv. lol? ^ 

Rtfly : Ye, it does, but soch toti 
who desires villages roust sacrifice (Ta. ^ ‘ 

and 'One who desires animals must ^ 

XVI. xii. 8). do not convey liberation. If ta y ^ 
they would not signify idllages, cattle, heaven. 


3.J.I] B^HADAR4^AKA UPANISAD 

and hence the latter would not be understood as such. 
But they are considered to be the vaned results of our 
past actions. Moreover, ii the Vedic rites conveyed 
liberation, there would be no relative existence* at all. 

Objection : We maintain that although identity is 
the purport of those passages, yet relative existence is 
the very nature of rites, which follow automatically 
(from a knowledge of the Vedic injunctions), as when 
a lamp is lighted to show a particular form, everything 
in that place is brought to light. 

Reply : Not so. for it is unwarranted by any 
means of knowledge. In other words, if the Vedic rites 
together with meditation convey only identity, there is 
nothing to prove that bondage follows automatically 
(from a knowledge of the Vedic injunctions}. There is 
neither perceptioii. not (or that very teason infeteoce’, 
nor scnptural evidence. 

Objection : But both identity and relative exist- 
ence may be conveyed by the same sentence, as light 
or the digging of a canal, for instance, serves multiple 
purposes. 

Reply : It cannot be, for it would be against the 
laws of sentences. Nor can you say that the import 
of a sentence (here, rites) serves both to initiate 
bondage and to stop it. The examples of light, the 

* This Is tbfl result oi oss's ment end dement, wbkh 
agua depend oa tbs obnereasce at iion<bservaDCs of 
ncnptntil bjnnclions. liinr. «1 tbesa convey liberation, 
relative eauteoce. having oo cause, is nullified 

* Btcanse inlerenes » based on perception 
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digging of a canal, and so forth arc ia order, bccaos 
their uses are matters of perception.' 

You may say that there are Mantras’ in support o 
>-our Slew : but it is just this view of Jtiurs that t 
untenable. We have to fmd out whether these ifantn 
mean this or something ebe. Therefore we conduct 
that death in the form of the o^ns and objects t 
bondage, and this section b introduced to show a ws] 
out of that bondage. We do not know the tnck o 
taking up an intermediate position.* as between wa id| 
and sleeping lUfes , it would te as absurd as the 
woman being one-half old and ooe-half . 

reason why after the words ’go beyond death* (III. • 3- 
adapted), the organs and objects arc mentioned, 
tliese latter also really mean death. In other 
the whole range of ends and means 
age, brow It b not free from the organs and eb|«B 
Only when tlx fetters arc known, can the fette«' 
try to get nd of them. Hence the present »«uon 
iotrodaerd to describe the nature of bondage. 

a r (.». i CT <miOT wra i ■nrPJ^Pt 
erm», efi rcr:. k-oPijii «Pi I ^ 
w y q Fr sgt i « ^ 


w I ^ B , 

t Theri ArtitUga. of the Imc of 


;ji & O.J 


t »*».* ot Mr 

- - 'Hs iiR^» OiciV.ut*— 

• Tt-t ti- iJ tiw V-.- 

fcA u«kia«i M ej«Uj> *0 
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karu asked him. * Yajnavalkj’a,’ said he, ' how 
many arc the Grahas/ and how many arc the 
Atigrahas'?' ' There are eight (irahas and eight 
Aligrahas.' ' Wltich arc those eight Grahas and 
eight Atigrahas?’ 

TKen, i.e. when ASvaU itopped. ArlabMga, the 
son of ^{tabbagai of the line of Jaratkaru asked 
Yajnavijkj'a, already Introduced. ‘ Yajhavalkya,' 
udi — this IS to draw ha attention. Ihc particle 
'ha' suggests the narration of a past inddent. As 
before, comes the question. ' //otP many are the Ctahas, 
and kev many are the Atigrakasf' The pahlclc *itl' 
marks the close of the speech. 

Objection The subjKt'mattcr of the quesUoa. 
viz. the Grahas and Atigrahas, may be ^tber known 
or not knou-n. If they are knon-s, then their number, 
Hbich is an attribute, is also known. In that case, the 
qostioa regarding it, 'How many arc the Urahas, and 
how many are the Atigrahas?’ is out of plaee. tf, on 
the other hand, the Grahas and Atigrahas are not 
known, then the question should be regarding their 
nature: 'NVbat are the Grahas, and what are the 
Atigrahas?' and not. 'How tnany are the Grahas, and 
how many are the Atigrahas?' Again, questions may 
be asked regarding Uk particulars of things about 
which we have a general knowledge, as for instance: 

‘ Ose o( the nxM-meaniiizs o{ the word ‘Craha' is ' t 
■•tilth percsivea: trnca aa or«M. 

• Atjgiaha— lit. that which is ercater than a Ccahi ; h 
It means a aeose-obieet. which determines the nature of 
perceptioD. 

28 
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’Which o£ tlicse belong to the Katha recension and 
which to the Kalapa?’ But no such things as Grahas 
and Aligrahas are known in life. If they were, fte 
question might be regarding the particulars about them. 

Reply : It has been asked (III. i. 3) how the 
sacriticer 'goes beyond' death. It is only one who is 
controlled by a Graha (that which seizes) that can be 
liberated. It has been mentioned twice — 'This fa 
liberation ; this is emancipation' (Ibid.). Therefore 
the Grahas and Atigrahas are known things. 

Objeciion .\ Even in that case four Grahas and 
Atigrahas have been mcnlioned, viz. the vocal prgao, 
eye, vital force and mind. So the question how 
many' is noV to the point, for the number is already 
known. 


Reply : Kot so. because there the number was 
indefinite. The passage in question did not seek to 
it at four. Here, however, in the meditation on the 
Grahas and Atigrahas. the attribute of number fa 
sought to be fixed at eight ; so the question is quite 
in order. Therefore liberaUon and cmandption l^ve 
been mentioned twice in the passage. This is h ra 
tion : this is emancipation.' Tlio Grahas and 
too are settled facts. Hence Artabhaga asked. 0 
many are the Grahas. and how many are the A 
grahas?’ Yajnavall^ replied. 'There 
Grahas and eight Atigrahas.' 'IVhich, la 
are those eight Grahas and tight Atigra as 
have spoken of?’ 
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2. The Prana (nose) indeed is the Graha; it 
is controlled by the Atigraha , the Apana, 
(odour), for one smells odours tlirough the 
Apana (the air breathed in). 

Yajnavalkya replied: The Prana indeed is the 
Craka. 'Ptitia' here means ttw nose, from the con- 
text. It, the nose, is connected with air. 'Apina' 
here means odour ; it is so called because it always 
accompanies odour, tor everybody smells with the nose 
odours presented by the air that is breathed is (Apioal- 
This is expressed by the sentence: For one imeSs 
edeufs (firough (fte A^na. 

^ *3^:> ttror 

n\n 

3. The organ o( speech indeed is the Giaha; 
it is controlled by the Atigraha, name, for one 
utters names through the organ of speech. 

The organ 0) speech tndeed is tlie Crslia. The 
organ of speech, as confined to one particular body, 
deals with things to which people arc attached, and 
makes uUcrancts which are owrue. perniaous. rude. 
ntlcDSive. and so on. It thus controls or captures 
people : hence it is a Graha. It, this Graha called the 
organ cl speech, is eontrcGed t>v l*ie Afigrahj, name. 
that is. by whatever is uttered. — The long vowel in 
‘Aligraha’ is a Vcdic licence —For the organ o( speech 
is meant to express things ; it is used by them lor just 
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tliat |Turpose ; beoct it t$ contioUed by them, anti then 
b no deliverance for it ontS it has done thb fonctioa 
Therefore the organ of speech b said to be controlIeiJ 
by the Aligraha, name, for it b a fact that pcof^e, 
impelled by their attachment to things capable d 
expression, get into all sorts of troubles. 

3 fTTi H ft 

<«iPyrfMrfd It V B 

4. The tongue indeed b the Craha; it u 
controlled by the Aligraha, taste, for one knov^ 
taste? through the tongue. 

IT?:, « ft 

n *Mt 

5. The eye inde«l » the Graha: it « w'’* 
trolled by the Aligraha. colour, lor one ie« 
colours through the eye. 

err $ ff?:, ^ s js^mtdi r rc n ^tr:, ft 

ij ^ JJ 

6. The ear indeed is the Gnha; it b con- 
trolled bj' the Aligraha. sound, for one 
sound, through the ear. 

IWT $ it?p, n ct^Perf^ ft * 

cnnanim g 41 

7. Tf;^ fni-nd indeed w the Graha; it 
troiied try lh>; AUgraha, desire, for one wiih-'* 
d^res tnrcKjgh the tsind- 
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55^ ^ JT?:, €t •fijJonldni^ui 

fs ^ II II 

8. The hands indeed are the Graha; they 
are controlled by the Atigraha, work, for one 
does work through the hands. 

IT?!, c«rat ^ 

«?t:, H 1 1\ 

9. The skin indeed is the Graha; it is con- 
trolled by the Atigraha, touch, for one feels 
touch through the skin. These are the eight 
Grahas and eight Atigrahas. 

The rest is to be expTaioed as before. These, the 
organs up to the skin, are the eight Crahas and the 
ot^ects up to touch are the e>|hi ^tiigraliu 

ghTR, w 

^ n I® n 

10. ' Yajhavalkya,’ said he, ' since all this 
is the food of death, who is that god whose food 
is death?’ 'Fire is death; it is the food of 
water. (One who knots's thus) conquers further 
death.’ 

When the topic of the Grahas and Atigrahas 
(organs and objecte) was condudtd, Rrtabhaga spoke 
again. 'YdjIiavaJkya/ said he. 'since all this roani- 
fested universe is the /ood of ^eaik— everything is bom 
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tbnt purpose ; hence it is controlle'i by them, and t 
Is no deliverance for it until it has done this fund 
Therefore the organ of speech b said to be centre 
by the Atigrahl, name, for it is a fact that peo 
impelled by their attachment to things capable 
expression, get into all sorts of troubles. 

to ^ ^ 

4. The tongue indeed is the Graha; it 

controlled by tlie Atigraha, taste, for one kno 

tastes through the tongue. 

R?:, ^ 

II H n 

5. The eye indeed is the Grah'aj it is W' 
trolled by the Atigraha, colour, for one se 
colours through the eye. 

siH ^ R?:, ^ ^ 

sumwMUltfd II ^ K 

6. The ear indeed is the Graha; it ^ 
trolled by the Atigraha, sound, for one hear 
sounds through the ear. 

^ II « n ■ 

The mind indeed is the Graha; it is 
J by the Atigraha, desire, for one "isn 
*1 the mind. 


J.i.lol 
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9 IT?:, «n59nfeji^vi s3^<n, 
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8. The hands indeed are the Graha; they 
are controlled by the Atigraha, work, for one 
does work through the hands. 

n?"., w ‘iftld'i ^ 

n?n, stBrafansr ti i ii 

9. The skin indeed is ttie Graha; it is con- 
trolled by the Aligraha. touch, for one feels 
touch through the skin. These are the eight 
Grahas and eight Atigrahas. 

The rest is to be explained as before These, the 
. orgafis up to the skin, are the fi'skt CrdKos esii the 
objects up to touch ace the 

CltlW, CT 

w? n n 

10. ' Yajnavalkya,’ said he. ' since all this 
is the food of death, who is that god whose food 
is death?' 'Fire is death; it is the food of 
water. (One who knows thus) conquers further 
death.* 

tyhen the topic of the Grahas imd Atigrahas 
(wgans and objecu) was cooduded. Artabhaga spoke 
again. 'YAjievaJkya/ tmd he. 'tinee oQ this maiu- 
tested universe is the food of ovctj-lhing b bom 
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ahd imperilled, being swallowed by death in the ft 
of the Grahas and Atigrahas — who ii that god^ vh 
food is death even?' — for another Sruti says. 
sauce 13 death* (Ka. II. 25). The intention of 
questioner is this: If Yajnavalkya mentioM the de 
of death, it will lead to a regressus in infinitum. 
on the other hand, he does not mention it, liberat 
from this death in the fonn of the Grahas and 
grahas will be impossible. For hberatioa can 
place only when this fonn of death is destro>j • * 
this last would be possible if there be the death 
death even. Hence, cousideiing the quesbon « 
answerable, he asks, 'Who is that god? 

(YSjnavalkya said); Thtre h tha death of do*' 
Objiclicn: This »ill lead to o 
infinflum. sioee that death too may haoe ila doali 
Reply : No. because you cannot conceive an 
destroyer for that which is the death of all. 

Objection : How do you know that there o 
death of death? 


Reply. We see it Fire, for instance. « 
deal* of all, boiog a destroyer. But it 
by water : hence ,7 is t*e load of vialer. ^ 

that there Is the death of death, and it s;^ ^ 

the Grahas and Atigiahaa. When th^ fed 
dostroycd-swallowod by *011;— litem » 

relative existence becomes possible, for 
been said )hal the Crrfaa mid AUgm^ ate the fetle^ 
So it is olSr that wo om. get nd of th^ ; he.m « 
effort, to, get rid of bomtege are ^itM. Thetelo 
(one who ioovm tbos) eo.««<r< /•'»"■ deal*. 
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qtiri y.ni firrt arnn- 
ttnnr: (rnr?|n:u n!rt t g'W'T ^JraiTr^r, 
w$j n Ki'JJt’xfa, »TMr.<Tt 

*r*- n fl 

rr ' Vjjfi.»valk)a.' ‘.lul he. ' uhm this 
(lilfcnird) m.in dir*/ do liis oif:.m« (to 'i|» 
him. CT do tV.c^- rot f' 'No,' Tej'5irt\ V.stt'u- 

vilky*. 'Uh"y\ mctKc tn h«n only, Tlic Iwdy 
s\*-ells, IS jnf!.it«J. .iml in (Jul ^lalc l-’e' dcod.' 

'H'A/m. itirt deitti* hat b»«n *w4JIo»t» 1 by angvlier 
death, x-u. the tcaluaiion ol the SJpmne Selt, t»u 
liLmird (i{ lY-aliMiion Jut. it Ai> ct[ans inch as 
tho'« tii tpmh. uUtd the CTahat. and ttie Atisraliiu 
uch *> fiame, ttlush in the lorm oi impmxions arc in 
him and jrapri him (o action, go up from Aim. the 
dyinj Vno^er cl nrahman. or do (Aey bo(?’ \Va,' 
repUtd Ydfiavalkya, 'Uiey «lo not Tlve ofi;ans and 
objects. b^.Tunc one with the Supreme Self, attain 
identity wh, or morgt in hm only, their cause, the 
nun oi Ttalmtion who it the Kcahty o! the Supremo 
Brahman— like travet in the ocean.' The following 
paua^e from another Sruti ahowt the dissolution of the 
orgam. designated hy the word 'digit,' in the Supreme 
Self. *Sa do thctc sixteen digits of the sett, whitfi luye 
the Self as their mercing place, dissolve on reacliiog 


> That I*, the ergas* sait ohittis. 
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Jt' (Pr. VI. 5). Here Ihcir idcnlification wth the 
Supreme Self is shown. Docs not the man die then? 
•No,, it is the body that dies, for itjjwffto. »J inptiei 
by the external air like a pair of bepows, and in that 
state lies dead, motionless.' The gist of the passage is 
that the liberated roan, after bis bondage has been 
destroyed, docs not go anywhere. 

5 ^ ^ 

3i5Rft& i sfrftJn. 5 inn, ^ ’ 

12. ' Yajnavalkya,' said he, ' when thU mao 

dies, what is it that does not leave him ? ^ame. 
'The name indeed is infinite, and ^finite are m 
Viilvadevas. He (who knows thus) tvins thereoy 
verily an infinite world.' _ • 

Is it oaly the OHOTs ol . libersted msn tt.t ^ 
merged, or is it also all' that looves them >“ ““ 
If it is only the former, hot not the latter. 
the presence of these st™*!™ “ri 
would again be likely to function. If. ^.ragA 
band, everything such as desire and acUon is 
then only liberation is possible. It is to bring 
that the next question is put: 

’when this man dies, what is it that does 
him?’ The Other said: Name. 

Merged ; only the name* is left because of its relati 


> That is. the objects. 

* That he is a Lberated man. This 


others see i«- 
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decide this between ourselves, we cannot do it i: 
a crowd.’ They went out and talked it over 
W'hat they mentioned there was only work, ant 
what they prajsed there was also only work. 
(Therefore) one tnticed becomes ^ood througli 
good work and evd through evil work. Tller^ 
upon Artabhaga. of the line of Jaratkaru, kept 
silent. 

Tlic death that consists in txjnchsc in the form of 
the Crahas and Atignhas (organs and object!) h-i* 
been desenbed. and because that death has its rifit!'- 
liberation is iwsiblc. This liberation U the diwi'* 
Con. here ituK, o( the Crahas and Atigraha*. like b'ie 
eaCnctinn of a Ight. It is to ascertain the nature of 
the atimulatirg cause of that death which eonsliti la 
the br.)ndage called the Crahas and Atigrahat that ih*' 
juragraph « infftxfuced. ’Y^jiavalkyit/ taii *»• 

Here tome* lay; Even though the Crahas and 
Atigrahai together with their ifi.Tirilating cauV W 
rooted ecf. a man is not liberated. Separated fn>"> 
the Supreme Seif by ignorance, which springs fr^J 
hi'S'elf and « compiratfe to a desert (un eiflhh 
at the aanie tune tamnj; away from the world o 
«ay>j'TseRt, he. wirh bts name ctdy left and his 
and fust work roofed out. rtmaias In an Infermo.a.e 
*‘jre Ha percrptK’O of duality sfrfJuM be 
by rei.’i%3?>.'» of the o.sity of lh« Siipferr.e • •• 

Si on the Supr'-me Seif h** 

ir-'r-ijce.! TL^ L*_j fch«.f cr.rveirrt an 

* ru a *» 


3-9.131 BRHADARA^YAXA UPANl^AD 443 

Kvc^^te stage called Apavatga. or release, artd estab- 
lishes a link with the oext sectioa. 

Now we ask these pcofde bow it is that the dis- 
embodied man, after his organs have been destroyed, 
attains the realisation of the Supreme Self through 
hearing, teflection and meditation. They themselves 
maintain that a man whose organs have been dissolved 
has only his name left . the Sruti too says. '(The body) 
lies dead' ( 111 . 11. 11). So they cannot even in 
imagination establish their position. ' If. on the other 
hand, they thmk that a man, during his very lifetime, 
has only ignorance left m him and turns away from 
the world of enjoyment, they should explain what tlus 
is due to. If they would attnbutc it to his identifica- 
tion with the whole universe, individual and collective, 
it has already been refuted (e g. on p. 235). (Only two 
conrses are open.) ^thet the sage, esderwed with 
meditation on his identity with the universe, bdividual 
and collective.^ combttied with rites, may, after death, 
with his organs dissolved, attain identity with the 
universe or with Hirapyagarbba. Or in his vpiy life- 
time he may, with his organs intact, turn away 

become averse — from the world of enjoyment and be 
. inclined towards the realisation of the Supreme Self. 
But both cannot be attained through means requiring 
one and the same effort; If the effort be the means of 
attaining the state of lliranj-agarbha, it cannot be the 
means of turning away from the world of enjoyment . 
and if it be the means of tanung away from the world 
of enjoj-ment, and indination towards the Supreme 
Sdf, it cannot be the means of attaining the state of 
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Iliranyagar^ha, for what helps to cause motion cannot 
at the same time help to stop It. If, on the other 
hand, he after death attains the state of Hiranya- 
garbha, and then, with his organs dissolved and only 
the name left, is qualified (as Hiranyagarbha) for the 
knowledge of the Supreme Self, then instruction ahoot 
the knowledge of ihe Supreme Self for ns ordinary 
people would be meaningless ; whereas such Sruh 
passages as. ‘Whoever among the gods knew It (al» 
became That),', etc. (I iv. lo), teach that the 
k-nowledge of Brahman is for bringing the highest 
end of life \vithin the reach of all. Therefore the 
above conceit is very poor and altogether contrary to 
the teachings of the scriptures. Now let us return to 
our subject. 

In order to ascertain what starts the bondage 
known as the Grahas and Atigrahas (o^:ans tfd 
objects) the text says: IVhen the vocal organ ofo 
man urho dies without attaining the highest knowle^e 
and possessed of the Idea that he has .a head, han^" 
etc., IJ merged in fire, ihe nose is merged la 
eye in ihe s«»— the verb ‘is merged* is underst^ to 
each case— fAe mind in the moon, the ear m ^ 
quarters, the body »» the earth. The wrd Atrr^ 
here means ihe ether of the heart, which is the wa o 
the seif: it is merged in the external ether. T e « 
on ike body is merged*/** the herbs, that on t ^ ^ 
is merged in the trees, and the blood and the see 
deposited in water: The word fdep^ted' *0^“' 
that they are again withdrawn.* In every case 

, * Wben %. new 'bed^ b taken. 
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words 'vocal organ’ etc. refer to their presiding deities : 
the organs themselves not depart before liberation 
When the presiding ddties cease to work, the organs 
become tike tools, such as a biU-hook. laid down ; and 
the agent, man, being disembodied, is helpless. So 
the question is Seieg asked r^arding his support. 
'Where is then the mau?' — i.e. on what docs he then 
lest? The question is*. "What is that support testing 
on which he again takes the body and organs, and 
whith starts the bondage known as the Gtahas and 
Atigrahas?" 

jjThe answer is being given: "Exponents of 
diEerent schools have put forward dLQ’erent things, 
vis. nature.' chance, time, work, destiny, mere coa* 
setousness and void, as the support ia question. 
Therefore, being open to various disputes, the truth 
cannot be ascertained by the usual method of defeat- 
ing the opponent. If you want to know the truth in 
this matter, give me your hand, dear Artabkiga, tts 
will decide this question that you have asked behreen 
ourselves. Why? Because we cannot decide it in a 
erotpi, and we must retire to a solitary place to 
discuss it." They went out. etc,, is the narration of 
the 5ruti. What Yajnavalk}-a and Artabhaga did alter 
retiring to the solitary place is being stated: They went 
out of the crowded place and talked it over. First 
they took up one after another the different conven- 
tional views on the subject and discussed them. Listen 

' Thmc are advocated reviKcbetly by lie Mimidisakaa. 
matrrialuts. astrologers. Vaidilas. believers ia the gods. 
Wealisti end nihilists— Uw last tw<j being Buddhist achooli 
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u-hat they mentioned at the end of tlic dlscassion. alter 
rtfuting all the tentative views. There they mentioned 
only work as the support which caused tte repeated 
taking of the body and organs. Not only this ; having 
accepted time, work, destiny and God as causes, trAul 
they praised there was also only rSork. Since it is 
decided that the icpcatcd taking of the body and 
organs, known also as the Grahas and Atigrahas, b 
due to work, therefore one indeed becomes good 
through good work enjoined by the scriptures, and 
becomes its opposite, evil, through the opposite or evU 
work. When Vijibvalkya thus answered his qnes- 
tions, Arlabkdga. o] the line of Jaralkdru, fhereupbn, 
finding it impossible to dislot^e him, kept silent. 


SECTIOM HI 


Bondage in the form of the Crahas and AUgrahas 
(organs and objects) has been described ; that which 
together with its cause binds a man so that he trans- 
roigrates, and littd Iiora which he is hherated, is 
death ; and liberation from this is possible, because 
there is the death of death. The liberated man does 
not go anywhere : it has been dedded that everything 
about him is gone, leaving only the name, as when a 
light goes out. Though uie bo^es and organs of those 
that transmigrate and those that are going to be 
liberated (at death) are equally connected with their 
causes, the bodies and organs of the liberated arc (or 
ever discarded, while those of the tnnsmigrating are 

repeatedly taken up owing, as has been deddsd after 

a discussion, to work : and when that is exhausted, 
evetything is destroyed sas-e only the name, and this 
is liberation. That work is either good or evil, for it 
has been decided: ‘One indeed becomes good through 
good work, and evil through evil work' (III. ii. tj). 
Relative existence is due to these Of these, evil work 
subjects a man to suSeriugs through repeated births 
and deaths in moving and stationary bodies — naturally 
full ot p^n— inclu^g those of lower arumals, spints 
and the denizens of heQ. AB this is as well known to 
anybody as the royal road ; the Sroti here pa^ atten- 
tion only to good work, which is in harmony with the 
scriptures; 'One indeed becomes good through good 
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work.' And the Siiitis and Smrtis are nnanimoos o 
the point that good work alone leads to all that maJ 
aspires after. Now liberation is a cherished ol^'ect witJ 
man ; so one may think that it too is attainable Ihrcragf 
work.* Moreover, as the work is better and better 
the result also is so ; hence one may presume that a 
high degree of excellence in the work may lead to 
liberation ; this idea hag to be removed. The result el 
excellent work coupled with meditation is this much 
only, for work and its result are confined to the mani- 
fested universe of name and form. Work has no aeces 
to that (liberation) which is not an effect, is eternal, 
unmanifested, beyond name and form, and devoid of 
the characteristics of action with its factors and resolti. 
And where it has access, it is just the relative 
It is to bring out this idea that the present sectfon » 
introduced. ^ 


Some say: Disinterested work coupled w 
meditation may produce a different kind of effect, as 
poison or curd, for instance, may (with the help o 
charms or sugar, respectively). 

Reply : No. for Uberation is not an effect-it s 
but the destruction of bondage, not a created thing 
And wc have already said that bondage is ignorance. 
which cannot be destroyed by work, for ^ 
function only in the viaWe realm. Production, a ain^ 
ment, modification and purification are the ° 

work. In other words, work can produce, or 
within reach, or modify, or purify something . > 

O CirougbotT 


• Scriptural or n'tnalistic work is 
the {olIowiQg discassion. 


J J «] 
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an other (unction )>rUd(« (h«c. «Dce nobody know? 
•bout if. Anil liheritjon (* not one o( lh«c : wc have 
alrrady «aiJ that (I » timply liiddcn by ignorance. 

0!>;rttio*c True We admit that work alone i» 
o( such a nature . but diunfcrcstcd work coupled with 
nirditalion >t c( • djflcrcnt mturr It u common 
capcncnce that things Ln>»m to have a p.articukr 
properly, such as pmson err curd, duphy, m combina- 
tion with special kno«led.;e. cliamis or sugir, (or 
la.‘tancc. quite a diffrtrin property VMiy not admit 
the same about work’ 

Rtf'ly So. (or tliere i» no cMilcncc in iup|ion 
In other words, thete ss out one evidence— ncitlwr 
perception, nor inference, nor companion, nor presump- 
tion. nor scriptural statement to prove that work hu 
tay other (unction but tliose enumerated above 

ObjfetioH . Since there is no other result (but 
liberation], the ta]unctioos (about riles] would other- 
wise be meaningless ; this, to be snre, is a proof. To 
be explicit : The regular rites must not be supposed to 
hns'e beasen as the result, on the analogy o( the 
Viivajit sacrifice-* Nor is any speafic result mentioned 
In the Srutis ; all the same they are enjoined. So on 
(he principle o( the residuum, liberation is understood 
to be their result, (or otherwise people will not care to 
pexfonn them. 

Reply : Is it not the analogy o( the Viivajit 

'Tlie •criptare* enjoiO the perfonnaace of the ViSvajit 
saerifice, but do oot roeatioii »Dy ipreific result of tt Vet 
there mast be some fceolt to taduce people to perform it. 
IB aU »ath tasn the pneltee b to eonsider heaven u that 

29 
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sacrifice over again, »nce liberation is sopposed to be 
the result in question? Unless some result, be it 
liberation or anything else, is presumed, people would 
not care to perform them ; so liberation is presumed to 
be that result by presumption from scriptural state- 
ments,* as in the case of the VUvajit sacrifice. Such 
being ibc ease, how do you say that the analogy of the 
Vilvajit sacnficc will not apply here? Y6u presume • 
Jesuit, and j-ct deny that it is on the analogy of the 
V'iivajit sacrifice. This is 6df<ontradiction. 


Objection : Suppose we say that liberation is oof 
a result at all? 


Itetly : You cannot, for then you will t« 
up your proposition. You have stated that ‘ 

poison, curd, etc., can produce a different result, f* - 
if liberation « not at all a result, the e*^*;'* , 

will go against >’oar proposition ; and if It is the >• 
of work, you must show where it differs from o 
results of the kind such as heaven. If. on the 
hand, it is not the effect of work, you . 

*hat >-ou mean by saying that it is I , 

regular rites : and ymu cannot mamtiln that 
«ijrerrDce merely because of the uvs 
words. Vffecl' and 'result.’ If you “X 
Is cot a result and yet it U produced by 
rites, or that it is the 'rewlf tbe/egu-ar ri . 
i«t their ‘eSset,' you wd be contrauctmg yoi 
if you Slid. 'Fir? i* cold/ . 

Objestii* . Suppose we aay that ft Is Lke »» 


. To eo pa*«e U wripUirU 

fioofta t3 jwtwcm li* r»C*^ 
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Igc? Just as liberation, alOioQ^ not produced by 
jowledgfe, is yet said to be the effect of knowledge, so 
by not take it to be the effect of work in that sense? 

; No, for knowledge dispels ignorance, 
ecau^ knowledge removes the obstruction of igno- 
ince. liberation is metaphorically said to be the effect 
f knowledge ; but work cannot dispe! ignorance. And 
re cannot imagine any other obstruction to liberation 
ut ignorance that can be removed by work, for it is 
temal and identical with the self of the aspirant 

Objection ' Suppose we £ky work removes that 
gnorance? 

Reply : Ko, for it is something quite different, 
[gnorance, which is aoa<maiufestatioo. is the opposite 
of knowledge, which is manifestation , but work is not 
the opposite oi ignorance, and is therefore entirely 
different from knowledge. Ignorance, whether it means 
the want of knowledge, or doubt, or a false notion, is 
always removable by knowledge, but not by work in 
any of its forms, for there >s no contradiction between 
ignorance and work. 

Objection : Let us Ibea presume (hat work has an 
unseen power oi dispelling ignorance. 

Reply : No : when it is clear that knowledge will 
dispel ignorance, it is unreasonable to presume such an 
unseen power is work. As when it b dear that thrash- 
ing will husk paddy, we do not presume that it wiU be 
done without out knowledge by the tegular cites like 
the Agnihotra. similarly wc do not attribute the cessa- 
tion of ignorance to the unseen power of the tegular 
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Reply : No. lor tines the indiWdua] results of 
those rites may be infinite in number, j-ou cannot 
apply the principle of the residuum No one "ho is 
not omnisaent can assert that the objects desired by 
men as the results of their "wk. or the mcaas of attain- 
ing them, or the desires themseUrs arc so many in 
number ; for they have oo fixed place, time, or cause, 
and are regulated by the kiml of result that men seek. 
Again, ai each individual has various dcsjrcs. the 
results, as also Iheir means, arc necessarily infinite : 
and because tliey are infinite, tt is impossible for any 
one to know exactly how many they are. So. "hen 
the exact number e( the results and their means is un- 
known, how can liberation be provrd to be the only 
resuitung Ueml 

Ob]eetion • Cut it is the only remaining item out- 
ride Uic results ol work as a class To be expbdt', 
Although the objects dc^red and their means an 
infinite, they all alike tan within the category ol results 
of work ; but Uberauon. not being the result of work, 
would be left ont | hence, being the only remaiiung 
item, it should be taken to be the result iu question. 

Reply : No, for according to you it is the result 
of the regular rites, and therefore belongs to the some 
category as the other results of work ; hence it cannot 
be counted as the residunm. Therefore we must con- 
dude that presumption from scriptural statements iJ 
fulfilled, since there is another way of solving the 
problem, via. hy supposing that any one of the funo 
tions of production, attainment, modification and 
purification is the result of the regular rites 
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Objection : Sopf»5«* we *ay that libcratioo 
of Uic four? 

Reply : Ko. for bcins eternal, it cana 
produced, anil cannot al«> be modified ; for the 
reason, as also not being of the natnre of a ci« 
cannot be purified either : for only a thing that 
os a means can be purified, as the sacrifidal ves 
clarified butter by the sprinkling of water, and i 
Nor is liberation purified in the sense of being the 
of a process of improvement, as a sacrificial pee 
(carved out of a block of wood and the IDce). 

Objection : Then by the principle of the resi' 
it must be attainable. 

Reply : Not attainable either, bccasse ; 
identical with the Self and one. 

Objection : Since the regular rites differ 
other kinds of work, their results too ought t 
different. 

Reply : No ; since they are eqnally work, 
should not their results be similar to those of t 
kinds of work? 

Objection : Suppose we say, because diffe 
causes operate in the two cases? 

Reply : No, for the case is analogoxis to tha 
the Ksamavatj sacrifice etc. For instance, when 
sacrifidal fire bums a house, this particular sacrific 
performed ; we have also the injunction, 'Whei 
'vessel containing oUations is broken, or when 
contents are an offering should be made in 
fire': and in these occasional rites liberation is^ 
supposed to be the result. Similarly tlie regular n 
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ot being different from them, on account of their 
cpendenc^ on certain dmimstanccs — the Srutis, for 
jsunce, enjoin them for life — cannot have hbention 
s their result. (To give a different illustration:) 
ight u an auxiliary to ewryonc'* vision of colour ; 
ut oMts etc. cannot see in light— their e)-!?! differing 
a this respect from those ol others. Ilut because of 
his difference we do not suppose that llicir c>-cs can 
il» pcrcciw taste etc. for we have no knowledge of 
my such power on their part. Any peculiarity is 
ulmissible only m that respect about which— maybe 
iftcr going far afield* in the search— we have ccijain 
Icnowlcdge. 

You spoke of the regular ntes producing a 
different effect like poison, curd, and so forth in 
eonjunction with spinal Imowledge. charms, sugar, 
etc- Let them do so : we accept this view, and there 
la no dispute over tlus point. In other words. i( you 
maintain that disiotercsted wrork coupled with medi* 
tition produces a different kind ot effect, w.e do not 
contest this point ; tor between two persons, one 
sacrificing to the gods and the oUicr sacrificing to the 
Self, the Smtis state the superiority of the latter in the 
following passages: 'One who sacrifices to the Self is 
better than one who sacrifices to the gods/ etc. (S. XI. 
II. vi. rj, adaptedfrand 'That alone which is performed 
with the help of nieditalion (is stronger),' etc. (Ch. 1. 
i. lo). The phrase ‘sacrificer to dm Self.' used by 
Manu in connection with the knowledge of the Supreme 
Self in the stanza, 'Seeing ^limseU in all and all in 
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himself) he becomes a sacrificer to the Self (and a 
independence)' (M. Xlf. •91), means that simpl 
his Kimeness of viaon he becomes a sacrificer t< 
Self.* Or the phrase may have been nsed h: 
regard to the aspirant's fonncr condition, 
sacrificer to the Self performs the regular rites for 
purification, as we know from the Sruti text, 
particular part of my body is being purified by 
(rite)’ (S. XI. II. vi. 13). Similarly the Smrtis to 
tljc passage. 'Through the sacrifices relating to 
ceptioa.’ etc. (M. 11 . 27). show that the regular 
purify the body and organs. Purified by those i 
the sacrificer to the Self attains the sameness of visi 
either in this or in some future life he attains . 
realisation. The meaning Is that by his sainenei 
virion he becomes Independent. The phrase 'sacni 
to the Self has teen used having regard to his for 
conditicn— to show that the regular rites combi 
with meditation help touards realisation. 

Slorcover, passages like. 'Sages are of opir 
that the attainment of oneness with VirSj, the woi 
projectors. Yama. Hlranyagarblja and the Undiffer 
dated is the highest result produced by Sattva or p 
materials (rites ouplcd with meditation)’ (M. XII. 3 
and ‘(They) are merged la the fivc^Iements' (Ibid. 9 
show rbe mergence In the elements in arldition to ( 
attainment of the status of the gods. Thoie who re 
the latter passage as. ’(They) transcend tfie^ fi 
elements.' betray a veey poor knowled.je of the Ved. 


> So 


• tnbai* sv Saow'ote* tA Rraha>aa 
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and as such may be left oat oi account. The passages 
in question are not to be dismissed as mere eulo^, tor 
the chapter in which they occur treats of the results 
of work culminatii^ in oneness with Hiranyagarbha, 
and of Self-knowledge, which is distinct from work, 
and these correspond exactly to the ritualistic portion 
(of the Vedas) and the Upani^ds, respectively 
Besides we find that the oon-performance of prescnbed 
rites and the doing of forbiddeo acts results in degrada- 
tion to the state of stationary objects, dogs. hogs, or 
the like ; and we also come across spirit existences like 
the ‘vomit-eaters.’ 

Besides, none can think of any prescnbed or 
forbidden acts other than those mentioned lo the 
^tis and Smftis, the non-performance or perform- 
uce, respectively, of which would cause one to 
become a spirit, a dog. a hog, a stabonary object, or 

the like results the existence of which we know from 

perception or inference : and none denies that these 
.states are the results of past actions. Therefore, just 
as these lower states — spirit, animal, or stationary 
existences — are the wsrdts of one's non-performance of 
the prescribed rites or performance of the forbidden 
acts, similarly we must understand that the higher 
results culminating in oneness with Hiranyagarbha are 
as much the results of past actions. Hence the passages 
in question are not lo be taken as mere stories 
concocted for the sake of eulogy, like 'He cut off his 
own omentum’ (Tai. S. II. i. i. 4), 'He cried’ (Ibid. 
I. V. i. 1), and so on, 

pbjection ; If (Itoee passages are 


not stories, 
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Ulc subject under discussion (work and its results, 
must be &o. 

Reply : Let it be ; tbb much only (the ab 
of examples to the contrary) docs not contradic 
reality of the subject under discussion, or inval 
our position. Nor can you say that the posj 
referred to in the passage, 'Viraj, the world-projec 
etc. (M. XII. 50), are the results of rites with ma 
ends ; for these are stated to produce an equaht 
status with the gods. Therefore the regular rites 
rites like the Sarvamedha and horse sacrifice pcrfoi 
by pwrsons with selfish motives lead to the attaJw 
of oneness \viui Hiranyagarbha and so on. ^ Bo 
the case of those who perform the regular rites 
Interestedly, just for the purification of the mind, 
help towards realisation. The Smyti says, 'This t 
is made fit for the realisation of Brahman (by th! 
(M. II. 28). Because these rites indirectly help tl 
people, they are aids to reahsatioa as well : m d 
is no contradiction. That this is the meaning, 
shall explain at the end of the story of Janata 
Chapter IV (pp. 75*. 754-755)- You cited the 
amples of poison, curd. etc. (produdng altogel 
different results under special circumstances); they 
not open to disputation, being matters of perception ! 
Inference. But that* which is to be known e-xdusiv 
from the scriptures, cannot, in the absence of e-xpl 
statements to that effect, be imagined to have properl 
similar to those of poison, curd, etc. Nor are the Sn: 


’ n.tuallstic worV conabined with zMditatioa. \ 
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supposed to have authority in matters which are con 
tradicted by other means o£ knowledge, as for instance 
if they said, 'Fire is cold and wets things ' If, how- 
ever, a passage* is ascertained* to have the meaning 
given by the Srutis, then the evidence* of the other 
means of knowledge mast be held to be fallacious. For 
instance, the ignorant think of fire-fly as fire, or of 
the sky as a blue surface ; these arc perception; no 
doubt, but when the evidence of the other means of 
knowledge regarding them has been definitely known 
to be true, the perceptions of the ignorant, although 
they are definite expenences. prove to be fallacious. 
Tlierefore, the authority of the Vedas being inviolable, 
a Ve^c passage must be taken exactly in the sense 
that it is tested to be^. and not according to the 
Ingenuity of the human mind. The sun does not 
cease to reveal objects bccansc of the ingenuity of the 
human mind ; similarly the Vedic passages cannot be 
made to give up their meaning Therefore it is proved 
that work* does not lead to liberation. Hence the 
present section is introduced to show that the results 
of work axe within the pale of relative existence, 

* For example, 'Tboa art That.' 

* D], the six tests, vis. beeumins. coDclQsion. repeutios. 
origlaality, result, eulogy and demonitratioD. See the Vtd- 
<xlasSra, paragraph 163 at ttq. 

' Diialistic esidence. 

* Ritualistic wot1c— even if combined with meiliUtion 
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waTOOT, c trr R ^gr anrafirf 
® tnR%frT swTP^, csn 5t?jifw 
Tiftf^ smdwia Bin 

I. Then Bhujyu, the grandson of Lah 
asked him. ‘ YajnaxraJkya,’ said he, ' we 1 
veiled in Madra-as students, and we came to 
house of PataficaJa, of the line of Kapi. 1 
daughter was possessed by a Gandharva. ' 
asked him, " VVho arc you ? " fie said, " I i 
Sudhanvan, of the line of Angiras." When 
asked him about (he limits of the world, 
said to him, “ Where were the descendants 
Pariksit?” And I ask you, Yajflavalkya, whi 
were the descendants of Pariksit? (Tell n 
where were the descendants of Pariksit?' 

Then, when . the descendant of Jaratkani t 
stopped, the grandson of Lakya named Bhujyu ash 
him, Yajnavalkya, whom we are discussing. ‘Yi/f 
vaikya,' stui'he. The meditation on the horse sacrif 
has been spoken of at the beginning of the book, ai 
this sacrifice produces both collective and individt; 
results. Whether combined with meditation, or p( 
formed exclusively through it. it is the highest of * 
rites. The Smrti says, ‘There is nothing more heinoi 
than killing^ h noUe Brahmana nor anything mo 
meritorious than the horse sacrifice,’ for through 
one attains the collective as well as individual result 
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Of these, whatever' is within the universe has been 
shown to be the indiwduaJ results of the horse sacrifice. 
While it has been said. ‘Death* becomes his self, and 
he becomes one \vith these deities' (I. ii. 7 ). This 
Death is Hunger, and is variously called Cosmic 
Intelligence, the Aggregate, the First-born, Air, Cosmic 
Energy, Satya and Hiranyagarbha 1 bat which is 
the essence of the whole umv^rsc, individual and 
collective, which is the inner self or subtle body of all 
beings, the essence of the subtle, in which the actions 
of all beings inhere, and which is the highest result 
of rites as well as of the meditations connected with 
them — has the manifested universe for its field. How 
tar is its range — what is its eMent. spreading all round 
libe a globe, has to be stated. If this is done, the 
entire world of bondage will have been described. In 
order to show the extraordinary character of the medi- 
tation on the identity with that umversc. collective 
• and individual, Dhujyn mentions an incident of his 
own life. Ho thinly of confusing hiv oppenent by 
this means. 

'We travelled in the territory called iladra as 
students, observing the appropriate vow for study, or 
as priests called Adbvaryus. and spe came to the house 
e/ Palaiicala, of the line of Kapi Ihs daughter vras 
Possessed by a Candharva,' some being other than 
human ; or the word may mean the fire that is 
worshipped in tlie house — the 6 ®d who is a priest (to 
the gods). We conclude thus from his special 
knowledge, for an ordinary bring cannot possibly have 

'Ttie rsterence is to ths so4s sxicb u tre. too aod ^ 

* This b the cottective result. 
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2. Yajnavalkya said, ‘ The Gandharva 
evidently told you that they went where the 
performers of the horse sacrifice go.’ ' And 
where do the performers of the horse sacrifice 
go?' 'Thirty-two times the space covered by 
the sun’s chariot in a day m^es this world, 
around it, covering bvicc the area, is the earth: 
around the earth, covering twice the area, is the 
ocean. Now, as is the edge of a razor, or the 
■wing of a fly, so is there just that much opening 
at the junction (of the two halves of the cosmic 
shell). (Through that they go out). Fire, in 
the form of a falcon, delivered them to the air; 
the air, putting them in itself, took them where 
the (previous) performers of the horse sacrifice 
were.' Thus did the Gandharva praise the air.‘ 
Therefore the air is the ihversity of individuals, 
and the air is the aggregate. He who knows it 
^ such conquers further death. Thereupon 
Bhujyu/ the grandson of Lahya, kept silent. 

yajnavalkya said, 'Th« Gandharva evtdently told 
you that they, the descendants of Paiik^t. aent tshere 
the performers of {he horse sacrifice go ' The particle 
vai' recalls a past incident, y^en his question was 
sosweied, Bhujya asked, 'And uiere io the perform- 
of the horse sacrifice go?' With a view to telling 
where they go, YajnavallQ'a described the dimensions 


* As (ymboUsiiig tb; coanic vital farce. 
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of Olo ctnmic orb: Tkirly-lvo limes Ike space cov> 
by (ht smm's ehanot in a Jay makes this vc 
<vrre>}tn(k() by the nmintain Ijokahka. This is 
v>orl(t ubich corutifatrs the bo<!y of Vlraj. and 
'*hich people Tcap the fniiU of their post actions. T 
much is tlic Loka ; bc)”ond this is the Atoka. Aro 
li. covering tmee the area of this world is the ea\ 
Similarly around the earth, covering Itriee the at 
IS the ocean, which the writers of the Farinas lu 
after rain-nalcr. tiow the size ol the opening at 
junction of the two halves of the cosmic shell is be 
given. Through this opening as^ exit the petfera 
of the horse sacrifice go out and spread. A'oWj « 
ike edge of a razor, or the tring of a fly posscsscii 
fineness, jo is there just that muck evening at 
junction (of the two halves of the cosmic shell). ^ 
word ‘Indra’ is a synonym of God ; here it refers 
the fire which is kindled in the horse sacrifice, ^d 
meditation on which has been described in the wor 
'His head is the east/ etc. (J. ii. 3). Firo, in '< 
form of a falcon, with wings, tails, etc., Jelive 
them, the descendants of Pariksit, who had perfonr 
the horse sacrifice and had attained fire to the c 
because, being gross, it itself had no access there. I 
air. putting them in itself, making them a part of its 
took them where the previous performers of the ho 
sacrifice were. Thus did the Gandharva praise^ 1 
air, which was the goal* of the performers of t 
horse sacrifice. 

. The story is finisbed ; but the Sruli gives us t 
gist of it directly, stuping out of the garb of the stor 
' Deisg tbe cosmic vital force. 
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Because the air (vital force) is the inner self of all 
bein^, moving and stationary, and is also outside 
them, therefore the air is the diversity of individuals:, 
in fcFnns relating to the body, the elements and the 
gods ; similarly ike tar is Ike aggregate, as the one 
cosmic vital force He who knows it as such attains 
identity with the air in its individual as well as 
collective form What he gams this \s being stated; 
He conquers further death, i.e. after dying once he 
dies no more. Thereupon, when his question was 
answered. Bhujya, Ike grandson of Lahya, kept extent 


30 



SECTION' IV 


It lias been sUt«l that a man under the con 
of the organs and objects (Grahas and Atigrah 
which arc thcmsclvci directed by his merits and 
merits, repeatedly takes up and discards the org 
and objects and transmigrates And the pcrfectioc 
merits has been explained as being concerned » 
the manifested universe, collective and individua 
being the identification with Hiianj'agarbha in ^ 
those aspects. Now the question arises as to »bet 
the entity that transmigrates under the control of^ 
organs and objects exists or does not exist : and i 
exists, what it is like. So it is to teach about the . 
as a distinct enUty that the question of UsasU 
introduced. If one knows It as uncondition 
naturally free from action and its factors, one is ' 
from the above-mentioned bondage together with 
stimulating causes. The purpose of the story 
already knoivn. 

, trr cT sffeW qmsjn ^ 

far: f a: nr^ fi 

^ ”rmt 

at r cH T 5! *lIcHI II I H 

I, Then Usasfa, the son of Cakra, aske 
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him. ' Yajrm’alkj'a,* said he, ‘explain to me 
the Brahman that is immediate and direct — the 
wU that is within ail.* ‘ Tb»<i k your self that 
is within all.' ' Which is within .all, Yajna- 
vailkya?’ 'That which hrcilhc-s through the 
Prana is 5 'our self th.at is witlnii all. That which 
moves downwards through the Ap.lna is your 
self that is within all. Th.it which pervades 
through the Vyana is your self that is within all. 
That which goes out through the Udana is your 
self that is within all. This is your self that is 
within all.' 

TAeii Vfasla, the son of Cokra. asked him. 
VajSavalltya. who has already been Introduced. The 
lirthman that is immediate, not obstructed from the 
Seel or subject by anything, and direct, not 'ised in 
a figurative sense, like the car and so forth, which are 
considered to be Qrahman. What u lhat> The self 
that it itilhin all. The word 'self refers to the inner 
(individual) self, that being the accepted meaning o( 
the term. The words 'Yat' and 'Yah*' indicate that 
the self familiar to all is identical with Drahman. 
Explain that self to me. tell about it clearly, as one 
shows a cow by taking bold of its horns, as much as 
’0 say. ‘Ibis b it.’ 

Thus addressed, Yajnavalkya replied. 'This is 
yoHT self that is vdlhin all" The qualification 'that 
IS within all' b suggestive of all qualifications what- 


^ Heater sod mucolioe fomu ot Uie word mesninr 

'Uwf. 
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soever That which is ‘immediate’ or unobstructed, 
and ‘direct’ or used in ite primary sense, and which 
!s 'Brahman’ or the vastest, the self of all and within 
all— all these specifications refer to the self. '^Vhat h 
this self of yours?’ ‘That by which >’our body and 
organs are ensouled is your self, i.e. the self of the 
body and organs.’ 'There is first the body : within 
It is the subtle body consisting of the organs , and the 
third is that whose existence b being doubted. 
of these do you mean as my self that b wilfii" 

Thus spoken to. Vajfiavalkya sud, 'That vhick 
breathes (lit. docs the function of the Pra^) thrvug 
Ihe Prifa. which operates In the mouth and 
other words, "which makes the Prana breathe ( • 
1. 9 ). is your sell. i.e. the individual self of the wy 
and organs/ The rest b similar in meaning. Twi 
tehiek moves downwards through the Apina, * 
pervades through the KyJi.«-thc long i «n the two 
wrbs b a Vcdic Lceiwe— by which the body an 
organs are made to breathe and do other functiom 
like a wooden puppet. Unless they are 
an intelligent pnnople. they cannot do any fu 

•ach « “"S 

Thc.rfo« it i. by being by 

iiui«dual sell, which a distinct from them. 
breathe and do other fonctkms. as does Ihe ptif^ • 
Hence that pnnciple distinct from the body and onra 
exists which makes them function 


mrvsx wrPf « ^ 
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^ BTTfin ff ft 

5f sn?flT Mi0si«r-H ? 

^ JSs^^TT M<tl., fl l£lft: >Z®TOTtJ, »T Jtftn»’cn\ 

!T fftgra/ftirraTC finiHtm: i *w *itcHt 
^ raai*iywi s'lwiff 

tl ^ II gg^ ((i$iuiH.ii 

i. U§asta, the son of Cakra, s>aid, ’ You 
have indicated it as ono may say that a cow is 
such and such, or a horse is such and such 
Explain to me the Brahman that is immediate 
and direct — the self that is within all ’ ‘ This is 
your self that is within all ’ ‘ Which is within 
all, Yajnavalkya ' You cannot see that which 
is the witness of vision; you cannot hear that 
which is the hearer of hearing; you cannot think 
that which is the thinker of thought, you cannot 
know that which is the knower of knowledge. 
This is your self that is ^vithln all; everything 
else but this is perishable.' Thereupon Usasta. 
the son of Cakra, kept silent 

Usasta, the son of Cahra. satd As somebody 
fiisl proposes cine thing and then, being in doubt, may 
say something else — for instamx. having proposed to 
point out a cow or a horse, he merely describes them 
thiougb certain characterise of theirs such as walk- 
ing and says. 'A cow is that which walks,’ or ‘A 
horse is that which runs’— so vow too have indicated 
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»or'rt flat which h 'immctliaJc' or onobstn:cte<3. 
ami ‘cliffct’ Of in ifi prifnary sense, and whi^ 
ts 'IJmliman’ or fhc vasfesf. the self of all and within 
all— all these ipecificafiont refer to the self. '^V’hat p 
thh self of j’Durs^’ 'That by which yoor body and 
organs arc ensouled is >'our *elf. i e. the self of the 
body and organs ‘ ‘There fa first the body ; 

It fa the subtle bo<ly consuting of the organs ; and 
tliird fa tliat whose existence fa being doobted. 
of these do you mean as my self that is ifit^** ^ 
Thus spoken to. Vajnavalfc)i said. 'That 
breatket (lit. docs the function of the PrSna) thnms 
th« Prina. which operates in the roooth and “ 
other words, "which makes the Pri^ia breathe ( • 
1. 9 ), IS your self. >•«. the iodividnal self of the Wy 
and oigans.- The rest i$ similar in ®ea^. ^ 
vhieh moves downwards through the Apdna, n 
pervades through the Vyina-iht long i in the 
verbs is a Vedic licence— by which the body an 
organs are made to breathe and do other ’ 

like a wooden puppet. Unless they are 
an intelligent principle, they cannot do any 

such as breathing, as is the case svith the woo* 

puppet. Therefore it is by being 
individual self, which is distinct from them, that tne 
breathe and do otber functions, as does the pupp« • 
Hence that prindl^e distinct from the body and organs 
exists which makes them function. 


tmr 

1^, *remj»3 t 
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n ancin cf ^ 

’W H ?ncm * ssa^ ij i sras^ ? 

*t tR^J:, ?r uttfrt ign q tf t , sf Ji^s^nt 

««riyi;, SI ^Kl^^qardrt fiiaiHW: I <n fl »1I?MT 
^'TiC, STStlsq^H^I ^ilklS3l7.|qui STOW 

11'^ ti ^Rrggnmgmuii 


4. Usasta, the son of Cakra, said. You 
have indicated it as one may say that a cow is 
such and such, or a horse is such and such. 
Explain to me the Brahman that is immediate 
and direct — the self that is within all ’ ' This Is 
your self that is within all ' ‘ Which is within 
all, Yajnavalkya ?’ ‘ You cannot see that which 
Is the witness of vision: you cannot hear that 
which is the hearer of hearing: you cannot think 
that which is the thinker of thought, you cannot 
know that which is the knower of knowledge. 
This is your self that is within all, everything 
else but this is penshablc.' Thereupon Usasta, 
the son of Cakra, kept silent 

Usasta, Ike son oj Cakra, said As somebody 
'irst proposes one thing and then, being in doubt, »i<>y 
wy something else— for instance, having proposed to 
point out a cow or a horse, he merely describes them 
tbrougb certain charactcris6cs of theirs such as walk- 
ing and saj's, ‘A cow ts that which walks.' or 'A 
^rse is that uhich runs'— so vo» too A«>e indicated 
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Brahman through certain characteristics such as 
breathing. To be brief, give up your trick prompicd 
by your hankering after the cows, and exphif lo 
me the Brahman that ii immediate and direct— the self 
that is vdlkin all. Yajnavalkya replied: I adhere 
to the proposition that I first made, that your self 
IS such and such : it is exactly as I have described it. 

You asked me to present the self as one would a 
jar etc. I do not do so, because it is impossible 
Why is it impossible? Owing to the very nature of 
the thing. What is that? Its being the witness o 
vision etc., for the self is the witness of vision. Vision 
is of two kinds, ordinary and real. Ordinary vision 
is a function of the mind as connected with the ey* • 
it is an act, and as such it has a bcEiBt'*°8 * 
end. But the vision that belongs to tlie self U hw 
the beat and light of fire ; being the very essence ot 
the witness, it has neither beginning nor end. BccaiW 
it appears to be connected with the ordinary vuio"' 
which IS produced and is but a limiting adjunct o 
it fa spoken of as the witness, and also as Slfetto- 
tiated into witness and vision. The ordinary 
bowevtr, fa coloured by the objects seen through tw 
eye. and of course has a beginning ; it appears to 
connected with the eternal vision of the self, J 
but its reCecuon : it onginatw and ends, pervaded V 
the other. It fa therefore that the eternal vision of t. 
idf fa metaphorically spoken of as the wit.nesa. siv 
although eternally seeing, fa spoken cf as ^ 

seeing and sometinies not seeing. But as a ^ 

lirt the vision of the seer never changes So it »u! f*" 
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said in the fourth chapter. 'It thinks, as it were, and 
shakes, as it were’ (IV. iii. 7), and ‘The vision of the 
witness can never be lost’ (IV. lii. 23). 

This is the meaning of the following passage: 
You cannot see that tehich is the tenlness of vision, i.e. 
which pervades by its eternal vision the act of our 
ordinary vision. This latter, which is an act, is 
aHected by the objects seen, and reveals only colour 
(form), but not the inner self that pervades it. There- 
fore you cannot sec that inner self which is the witness 
of vi^n. Similarly you cannot hear that which is the 
hearer of hearing , you cannot think that which per- 
vades fhought, the mere function of the mind : you 
cannot know that tehtek pervades knowledge, the 
there function of the intellect. This is the very nature 
of the thing : therefore it cannot be shown like a 
cow etr 

Some* explain the passage, 'You cannot see the 
witness of vition.' etc. difierently. According to 
them 'the yvitness of vision' meam 'that which secs,' 
the agent or cause of vision in general, without any 
distinction of kind. In other words, they regard the 
genitive case in 'of vision' as having an objective 
force. That vision is caused and is an effect, like a 
J3r. The suffix in the word 'Draslr' (witness) indi- 
tales agency. Therefore, these commentators opine, 
the expression ‘the witness of vision' means 'the 
»gent of vision.' But they ffiil to see that the words 
of vision' then become redundant ; or even if they 
See it, they take it as a repetition, or as a faulty read- 
*ng not wojth anything, and pay no attention to it. 

* The reference is to BbartipiapaSca. 
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JIow arc Ihe wonh redundant? They are redundant, 
K'ciii'ic the word 'firastf' itvlf would be enough to 
iiulicalc the agency ol vision ; then one should only 
say, '^ou cannot see the witness’ For the text uses 
the suffix 'trc‘ with the verb, and in grammar this 
always indicates agency of the act denoted by the verb. 
We only say. ‘One is conducting the traveller or the 
cutter', we should not. in the absence of any special 
meaning, say. ‘the traveller of travelling.' or 'the 
cutt^er of cutting.' Nor should the extra words be 
dismissed as a mere eluddation, if there is any alter- 
native explanation , and it is not a faulty reading, since 
alP unanimously accept it. Therefore it is a defect of 
the commentators’ understanding and not a mistske on 
the part of the students. 

But the way we have explained it. via. that the 
self endowed with eternal vision, as opposed to the 
ordinary vision, should be pointed out. accounte fof 
the two words 'vvilness' and 'vision' (in 'the witness 
of vision’) as describing the subject and ’the object, 
with a view to defining the nature of the self. It 
also agree with the passage. 'The vision of the witness 
(can never be lost)’ etc. (IV. iii. 23), occurring cl^ 
where, as also ivith the clauses. '(T^ugh which) c 
eyes see' (Ke I. 7). '{By which) this ear is heard 
(Ke. I. 8). occurring in another text. It is 
consonant with reason. In other words, the self 
be eternal if only it is immutable ; it is a contradiction 
in terras to say that a thing is changeful and >v 
eternal. Moreover, the Sniti texts, ‘It thinks, as 1 


* StuhcQts of both IClfiva and MAdhyanUir 
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were, and shakes, as it were’ (IV. iii. 22), ‘The vision 
of the witness can never be lost.' and ‘This is the 
eternal glory of a knower of Brahman’ (IV. iv. 23), 
would othen^ise be inconsistent 

Objection : But such terms as 'witness,' ‘hearer,' 
thinker' and 'knower* would also be inconsistent if 
the self is immutable 

Reply ; Not so, for they only repeat conventional 
expressions as people ihinV them. They do not seek 
to define the truth of the self Since the expressions 
the witness of vision’ etc. cannot otherwise be 
explained, we conclude that they mean what we have 
ladittted. Therefore the opponeots' rejection of the 
tju^ifying term ‘of vision* is due only to ignorance 
This is your self specified by all those above-mentioned 
epithets. Everything else but this self, whether it is 
the gross body or the subtle body consisting of the 
organs, is perishable. This only is imperishable, 
thangeless. Thereupon Usasta, the son of Cakra, kept 
'ilent, 



SECTION V 


Bondage wth its stimulating causes has b«a 
spoken of. The existence of that which is bound, t* 
alvi its distinctness from the body etc., has also been 
known. Now the knowledge of the Self together 'R'ifh 
renunciation, which arc the means of liberating 
from that bondage, have to be ilcscribcd. Hence tbe 


question of KahoU is introduced. 

2) \ t^-T « wifwr i 

ur a ty n tT f 

9 jnflcTTT^# insr^* 

g S qoi m .M i^TJmnu 
r* T^T qu ^rtfscT j »n n?7 ?tt 
f^T^n ?Ti pfi5^wi, w fw * 

Biti i juia-i ? ftfair *n^ 

cr ftfirmi Bigr^ I msTJn S?! 
wmx; 7 i *rTTr»j^g.i «?n 5 


olTiTTTtTOtHa ffnqsifPTsr^B 
I. Then Kahola, Lhe son of Kusilaka. aske-t 
Iiim. * YSjfavaikj'a.' said he, ‘expbjn f® 

Oie Brahinan that k immediite and direct-"'^''* 
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elfjhat isj^ithin all.' ‘Tliis is your self that 
s wthin all.' ‘Which is within all, Yajna- 
/alkya?’ 'That which transcends hunger and. 
liiist , grief, delusion, decay and death. Knowiij 
ng tius vcty^Self the Brahmanas renounce the) 
iesire'fm^ sons, for wealth and for the worlds** 
lead'a mendicant life. That which is the 
Sesue for sons is the desire for wealth, and than 
w^h is the desire for wealth is the desire forj 
worlds, for both these are but desires. i 
ITterefore the knower of Brahman, having; 

all about scholarship, should try to live! 
opon that .strength which comes of knowledge 
having known all about this strength as well as> 
scholarship, he becomes meditative : having, 
kn own a ll about both meditativeness and its 
op’p^te, he becomes a knower of Brahman, f 
How does that knower of Brahman behave ? 
Howsoever he may behave, he is just such. 1 
Except this everything is perishable.’ There- 
upon Kahola, the son of Kusitaka, kept silent. 

Then Kahola, the son of Kiuitaiti}, esked him, 
'Yajiiavalkya,’ said he — to be explaiocd as before — 
explain to>tne the Brahman that is immediate and 
i>Tect-~the self that is irilhtn all,’ knoN\'tog which one 
b freed from bondage- Yajnavalkya said. 'This is 
your self.' 


Question : Do U$asta and Kahola a-dc about 
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one and the same sdf, or do they ask of Afferent 
'elves having similar characteristics? 

Some* say: It ought to be different selves, for 
then only can the two questions be other than a 
repetition Had Uusta and Kahola asked about the 
same self, then one question having dealt with that, 
the second would have been redundant; and the 
passage in question is not a mere elucidation. Th^ 
fore the two selves must be different, viz. the indivi- 
dual self and the Supreme Self. 

Reply . No, because of the use of the 
•your.’ It has been said in the reply, 'This is yo“f 
seif' (III. IV, r-2 : this text), and the same aggregate 
of body and organs cannot have two selves, for ca 
aggregate possesses a single self. Nor can Uiasta an 
Kahola mean selves essentially different from 
other, since both cannot be primary. and_self. 
within all. If one of the two be Brahman m a 
primary sense, the other must be secondary', simuarj 
wltTi'«Ifhood and bmng within all, for.theseThreeJ^^ 
are contradictory. If one of the two Brahmans be 
self. pnmar>-, and within aU. then the other must ^ 
non-self, secondary, and not within all. Therefov^,^' 
an^_the same self has been mentioned 
view to telling something special about it. That ^ 
only of the second question which is common o 
first is a repetition of the latter, and the Second 
tion IS introduced in cader to furnish some detai 
mentioned before 

Objeeiion: What is this detail? 


Bhartrprapailca is Bwaat 




478 Dl^llADAnA^AKA UPANI 5 AD [j.5-» 

K. IV. XI), be contradicted il you admit the eristence 
of the limiting adjuncts, name and form? 

Reply : No ; this has already been refuted by 
the illustrations of the foam of water and (the modi- 
fications of) day etc. But when name and form ai* 
tested from the standpoint of the highest truth in the 
light of the above ftruli texts, as to whether th^ arc 
different from the Supreme Self or not, they cease to 
be Separate entities. like the foam of water, or like the 
modificadons (of day) such as a jar. It is then that 
such passages as. 'One only without a second/ 
‘There is ao diRcKtice whatsoever in It/ have scope 
from the standpoint of the Supreme Self as refeiriog 
to the ^highest realisation. But when on account of 
our primordial ignorance the reality of Brahmsa. 
although remaining as It is, naturally untouched hV 
anything — like the reab'ty of the rope, the mother-of- 
pearl and the sky— is not discriminated from •j’* 
limiting adjuncts such as the body and organs, whicb 
are created by name and {onn, and our natural vision 
of those adjuncts remains, then this phenompaal 
existence consisdng of things different from BrahtuK* 
has full play. This unreal phenomenal existence 
created by differentiation is indeed a fact for those who 
do not believe in things as different from Brahman as 
wdl as for those who do believe. But the believe* 
of the highest troth, while discussing in accorda®** 
with the Srafis the actual existence or non-existence ® 
things apart from Brahinan, condude that Brahman 
alone is the one witbont a second, beyond all d®'** 
So there is no contradiction betweco if** 

} sdews. We do lu^ m aintain the existence 0 
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different from Ifrahnun in the stale when the 
highest troth has Ixxn definilely known, as ihc fimtis 
«>•. 'One only without a »econd.‘ and ‘U iihrmt inierior 
« txlcnor* (II. V. jr, ; m. mi, Si n ,r d, «c deny 
the s-alidjiy, for the ignorant of aiii -n< mih iheir 
f»clon and resulU while the rslafise w. I'd .f n.ime and 
lenn exists. Therefore scriptural or c lOMiitinn.ii out- 
depends entirely on kno»lc.h;o <-r ij'n.rtnre 
fence there is no apprehension <>f a coniradiriitm 
hclwecnihem. In fact, all m.i.t admit the 

«xi»ten« or noa-cxistence of the plirnomcna! world 
adding as it i* siewed from llu- nlative or the 

absolute standpoint. 

Recarding the nature of the self as it is in reality 
«« more the quesuoo is asked • ii heh ir vtthin 
• Yijivilkya ?' The other replied. 'That uhiek 
^weeair hunger and tkint •—The word ’which" in 
text should be canstnjcd with ■transcenils’ cominf 
only after.— As the sky. fancied bv the ignorant as 
concave and Wue. is really without these 
^tialilies, being naturally untouched by them, similarly 
although fancied as being subject to hunger, 
etc., by the ignorant, who think that they are 
^*Sry or thirsty, really transcends these qualities, 
Tt”^ ontouched by them, for the Sniti says, 

not affected by human misery, being beyond it' 
Peon! ’ n»>»0' a«nbuled by ignorant 

P • Hunger and ihirsi have been compounded in 
6xt. as both arc vital functioiis. 

is desire. The discomfort that one feels as 
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one rcllccn on some covctable thing fa the s«d o 
Opsirc for one afllictrd with a hankering, because ii 
km<ilcs desire ; while dciuiion is a mistake, a confuaoa. 
arising from a false notion . it is ignorance, the fniitfnl 
source of all troubles The two words are not coa- 
pounrlctl, as grief and delusion produce dificrcnt results. 
They has-c their scat in the mind. (The self also 
transcends) decay and death, which centre in the body. 
’Decay’ is that modification of the body and organs 
which IS marked by wrinkles, grey hair, etc. 'Death 
is the fall of the body, the last moiiification to overtake 
it. These, the hunger and the rest, which centre in the 
vital force, mind and body, and are present in be£n|S 
in an unbroken succession like days and nights, etc., 
and like the waves of an ocean, are called the relative 
or transmigratory existence with regard to them. 
that which fa described as the vritness of vision 
forth, is immediate or unobstructed and direct or usw 
in a primary sense, which is svithin all, and fa the 
of all beings from Hiranyagaibha dosvn to a dump 
grass, is ever untouched by such relative attributes as 
hunger and thirst, as the sty fa untouched by impuntio 
like the clouds etc. 


Knowing this very Self, their own reality, ^ ^ 
am this, the Supreme Brahman, eternally devoi o 
relative attributes, and ever satisfied,’ the 
— they are mentioned because they alone are quah 
for renundation — renounce. lit. rise up in an 
site direction to — ^what? — the desire for sons, as m 
to winning this world, thinking, 'We wUI 'vin ^ 
world through sons,' in other words, marriage . c 
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Ibc meaning is, they do not marry. (The desire) for 
walth : procuring cattle etc., which arc the means o£ 
ntes, in order that one may perform ntes through them 
»in the world of the Manes, or that one may win 
the world of the gods either by combimng ntes with 
meditation, which is divine wealth, or solelv through 
mentation on Huanyagarbha* Some say that one 
cannot renounce divine wealth, since it is through this 
renundation is possiWe. But this new is wrong, 
f’r divine wealth also falb within the category of 
^ "c know from the Srati passage, 'This 
much indeed is desire' (I. iv 17) It is the meditation 
"n the gods such as Hiranyagarbha which is spoken of 
because it leads to the world of the gods 
fbp knowledge of Brahman, which concerns the ua- 
wndjtioned Pure Intelligence, cannot certainly he the 
means of atuiniag the world of the gods Witness the 
rati texts. ‘Therefore It became tU’ (I. iv. ro), and 
■For he becomes their self (Ibid.). It u through the 
nowledgc of Brahman that renunciation takes place, 
or there is the spedfic statement. ’Knowing this vcr>’ 

• *• Therefore they renounce all these thrt* objects 
of desire which lead to worlds that are rwl the Sdf — 

•Hna’ means desire, for the Sroti saj-s, 'This roach 
ndeed is desire,' — That is to say, they erase to hanker 
’rr all this threefold means of attaining worlds that 
-»re not the Self. 

Evcfj- desire for means is a desire for resulu , there 
■ra the text saj-s that desire is one. H<jw> Tktl 

* ‘ck M IJie Jftiff for tons h the irsire for mra.'r*. f<ir 

3t 
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both arc alike means to tangible results. And 
which is the desire, for wtaUk is the desire i°' 
worlds, for it is directed losrards rcsulU. People ad^ 
different means, actuated bj* the desire for 
Hence desire is one, because the desire for the wor 
cannot be attained snlhout the requisite means, }or 
both these are fiui desire*, one being but a means to ^ 
other. Therefore the knoxser of Brahman has notb^ 

to do xvitli rites or their accessories.— 'Brahmanas W 

the text means those of past times — The rites and t eir 
accessories here spoken of refer to the holy thread e c.i 
wWch are means to the performance of rites 
to the gods, the Manes and men, for through them 
rites are performed Compare the Srtiti, The^ o 
thread that hangs straight down from the neck « 
rites pertaining to men’ (Tai. S. H. v. ii. i)- ® 

fore the ancient Brahmanas-knowers of 
renouncing rites and their accessories such as 
thread, embrace the life of a monk (of the a 
class) knoxvn as the Paramaharasa, and leod^ ^ 

cant life, live upon begging— giving up the insigiu^ ° 
a monk’s life prescribed by the Smrtis. xvhich 
means of livelihood for those who have merely a 
recourse to that life. Witness the Smrtis: 
knower of Brahman wears no signs,’ 'Therefore 
knower of religion, xvho xvears no signs, 
its principles)’ (cf. hfbh. XIV. xlvi. 51 ), and Tbs 
are not manifest, nor his behaviour’ (cf. Va. X,.)- 
the Sruti: ‘Then be bedmies a monk, xvears the oc 
robe, shaves his head, and does not accept (super uo 
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gifts,' etc. (Ja. 5) ; also, 'Having ‘cut oS his hair 
together with the tuft and giving up the holy thread,' 
■etc. (K5. I., ir. 3). 

ObjectioH : Because of the use of the present 
tense in it, the passage, ‘The Brahmanas renounce 
• . . . and li\-e a mendicant life,’ should be taken as a 
mere eulogj' ; it has none of the three suffives denoting 
an injunction. Therefore oh the strength of a mere 
eulogy the abandonment of the holy thread and other 
such accessories of rites presenbed by the Srutis and 
Smrtis cannot be urged. 'He only who wears the holy 
thread may study the Vedas, officiate in sacrifices, or 
perform them' (Tal. A. II. i. t). In the first place, 
tfie study of the Vedas Is enjoined in the mendicant 
life: 'By giving up the study of the Vedas one 
"^scomes a SQdra ; tiierefore one must not do it' 
<Qiioted in Va. X). Also Apastamba : 'Uttering speech 
only when studying the Vedas' (Ap II, xxi. lO, 21) 
The scriptures condemn giving up the study of the 
Vedas in the verse, ‘Quitting the study of the Vedas, 
condemning the Vedas, deceitful evidence, murder of a 
-Wend, and eating fortndden or uneatable food — these 

acts are equivalent to dnnking' (M. XI. 56). 
Secondly, the passage, 'One should wear the holy 
thread while serving the preceptors, old people and 
guests, performing sacrifices, repeating sacred formula*, 
eating, rinsing one's mouth and studying the Vedas’ 
t^P- I. XV. 1), enjoins the holy thread as an accessory 
of those acts, and the Srutis and Smrtis prescribe such 
acts as the attending on the preceptors, study of the 
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Vedas, eating and rinang one's mouth among the duti' 
of a monk ; therefore we cannot understand the pas 
age in question as advocating the giving up of tt 
holy thread. Although the renunciation of desires 
enjoined, yet it means the renunciation of only th 
three desires, viz. those concerning sons and so fortl 
and not of all rites and their means. If all rites 
abandoned, it will be doing something not’ enjoined b 
the Srutis. and discarding the holy thread etc.. achJa 
enjoined by them. This omission of acts enjoined 
performance of those forbidden would he a gn*' 
offence. Therefore the assumption that the insigni 
such as the holy thread sliould be ^handoned i« niw; 
an instance of the Wind following the Wind (thoug es 
procedure). 

Rtfly ■ No. lot the Snjti (ah’. 'T>>» 
jtivc up the holy thread, the study of the Vedas, aP 
all such thities- (Ks 4 : Kt. 2). Moreover the w t 
mate aim of the Upani^ds is to teach Sclf-hnow ett 
It has already been stated. ’The Self is to be 
to be beard of, reflected on,' etc. (II. Iv. 3 ^’ *” ^ 

common knowledge that that very Self Is to 
as immediate and direct, as being within » 
devoid of the relative attributes of hunger etc. • • 
this entire Upani»d sets Itself to bringing this 
passage la question cannot form a part of some o 
(ntaalistic) injaiKtion, and is therefore not * 

• Self-knowledge *$ to be attained, and the * J 


For Self-knowledge » to be atiaineu. •• ^ 

bring deswd of lire attnWitrt of hunger etc., w 
knows as .tfferent fr*w» th* mezra ami resnin 


aetv^ Tu km 


iTieans ami ^ 

, i,l,rlif,rd «llh lit" " 
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Ignorance. Witness the Srutis; 'He (who worships 
another god thinking), “He is one, and 1 am another," 
does not know’ (I. iv. 10), ‘He goes from death to 
death who sees difference, as it were, in It' (IV. iv. 
19 > Ka. IV. 10), 'It should be realised in one form 
only (IV. iv. 20), 'One only without a second’ 
(Ch VI. ii. 1), 'Thou art That' (Ch. VI. vjii. 7). etc. 
The means and results of an action are different from 
die Self that is beyond the relabve attributes such as 
fninger, and fall within the category of ignorance, as is 
proved by hundreds of texts like the following : ‘When 
|here is duality, as it were’ (II. iv. 14 , IV. v 15), 
He who worships another god thinking, "He is one, 
spd I am another," does not know,’ 'While those who 
hnow It as otherwise (become dependent and attain 
perishable worlds),’ etc. (Ch. VII XXV 2 ). 

Knowledge and ignorance cannot co*e»st in tho 
same individual, for they are contradictory like light 
and darkness. ‘Therefore the knosver of the Self must 
not be supposed to have relations with the sphere of 
Ignorance consisting of actions, their factors and their 
results, for it has been deprecated in such passages as. 
He goes from death to death,' etc. All actions with 
their factors and results, which fall within the category 
of ignorance, are meant to be shunned through the 
f'flp of knowledge, the op^iosite of ignorance . and such 
auxiliaries as the holy thread fall within the same 
^tegory. Therefore desire is different from and asso- 
‘aated with things other than the Self, which by Its 
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nature is neither the means nor the result of an action. 
They, the means and the result of an action, are both 
desires, and the holy thread etc. and the ceremonies 
to be performed through them are classed under means. 
This has been deirched ly a reason in the clause, For 
both these are but desires' (this text). Since the 
means such as the holy thread, and the ceremonies to 
be performed through them are within the range o 
ignorance, are forms of desires, and are things to 
shunned, the renundatiotJ of them is undoubt y 
enjoined. 

Objection : Since this Upartifad seeks to iflool 
cate Self-knowledge, the parage relating to_ the 
nunciation of desires Is just a eulogy on that, and no 
an injunction. 

Reply : No, for it is to bo performed by the 
same individual on whour Self-knowledge 
The Vedas can never connect vdth the same indifl 
something that is enjoined and something that is n 
enjoined. Just as the Srulis connect pressing, P® 
ing and drinking (of the Soma juice) with the 
individual — that be should press the juice out, po 
it into the fire, and drink what is left — because 
three are obligatory, similarly Self-knowledge, ren 
nation of desires and b^ging %\ould be connecte "■* 
the same individual if only these were obligatory 

Objection : Suppose we say that being under 
category of ignorance and being (auxilianes ^ 
desires, the abandorunent of the holy thread etc. 
mere corollary of the injunction on Self-kno* e fc 
and not a separate injunction? 
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Reply : No. Since it is connected with the same 
individual along with the injunction of Self-knowledge, 
the obligatory nature of this renunciation as well as the 
begging is all the more clearly established , and the 
objection that it is a mere eulogy because of the use 
of the present tense docs not hold, since it is analogous 
to such injunctions as that the sacnficial post is* made 
of fig-wood. 

Objection : We admit that the passage, ‘(The 
Brahnianas) renounce desires . ^ and lead a mendi- 

cant life,’ enjoins mooasticism In this life, however, 
means such as the holy thread and certain insigma are 
enjoined by A* Srutis and Stnrtis. Therefore the 
passage ,in question means that accessones other than 
these, although the latter are (auxiliaries oO desires, 
should bo renounced. 

Reply : Not so, lor we know that there is 
another kind of mooasticism different from this one. 
The latter is connected with the same individual as 
&lf*knowledge, and is characterised by the renuncia- 
tion of desires, This monasticism is a part of Sclf- 
knwlcdge, because it is the rcnunaation of desires, 
"hich contradict Self-knowledge and are within the 
province of ignorance. Besides this there is another 
kind of tnonastidsm, which u an order of life and 
leads to the attainment of the world of lliran^-agarblu 
•md so on ; it is about this that means such as the 
thread and particular insignia are enjoined, 
j^en there is this other kim! of monasticism in which 
the adoption of means like the (auxiliaries of) desires 

• Here ‘U’ toMiij 'moet be.* 
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i' jim 4 <lut>' pcculiir to that life, it b wrong ti 
rnntradict ScIMcnowIcdge that »» enjoined by all th 
l'pant5aib. If one aecks to adopt means snch as thi 
lioly thread, which arc within the province of ignorano 
and arc (auxiliaries oO elesircs, it would certainly bt 
contradicting the knowledge of one'» self— which i 
neither the means nor the result of an action, and n 
devoid of such rclatiw attributes as hunger— as identi 
cal with Brahman. And it is wrong to contradict thii 
knowledge, for allsthe Upanisads aim at Ihis. 

06;ec(io« • Docs not the Sniti itself contradict 
this by teaching the adoption of desiys in the words. 
'(The Brahma(us) lead a mendicant life'? That is ^ 
say, after enjoTning the renuDcialion of desires » 
teaches in the same breath the adoption of a part o 
them, viz. begging- Docs this not imply the adoption 
of other connected things as well? 

Reply : No, the begging does not imply oUie 
things as well, just as the drinking of the remnant (o 
Soma juice) after the oWahon has been offered d^ 
not include any additional things ; since it relates o y 
to the disposal' of what is left, it implies nothing 
Moreover, the begging has no purifying effect . 
drinking of the juice might purify a person, but no 
the begging. Though ttiere may be some mept m 
observing the rules regarding it, yet its applica*"^" ° 
the knower of Brahman is inadmissible. 

^ Prattfalti-karma is the disposal of the 
rite after they have served their purpose, to pres’enr _ 
interfering with other work. 
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Objection: If ihis is so, »hy iliould there be 
mention of bis begging his food’ 

Reply : It is quite in order, because the passage 
thereby enjoins llie rejection of other means of 'ub- 
sistence. 

Objection : Still Mhat b the necessity for that’ 
•Reply : None, if hb realisation has reached that 
puint of inaction ; we accept that view. As to the 
texts regarding monasticism sach ,as. 'He only who 
"ears the holy thread may study (the Vedas).' etc 
(Tai A. n. i. i)_ have already answered your objec- 
tion by saj-ing that tlicy concern only the monasticism 
of those who liavc not known Brahman' we have 
pointed out, that .Self-knowledge would otherwise be 
contradicted. That the knower of Brahman has no 
to do is sliown by the following Smrti passage, 
The g(^ consider him a knower of Brahman who has 
tto desires, who undertakes no work, who docs not 
salute or praise any^y, and whose work his been 
exhausted, but who himself is unchanged’ (Mbh XII 
cebdx. J4), Also, ‘The knower of Brahman wears no 
and 'Therefore the knower of religion, who 
"care no signs,’ etc. (cf. Mbh XIV. xlvi. 51) There- 
fore the knower of the Self should embrace that vow 
^ the highest order of monks which b characterised 
the renunciation of desires and the abandonment ot 
all Work together with its means. 

Since the ancient Biahmaijas, knowing this Self as 
Naturally different from the means and result of an 
action, renounced all desires, which are such mean* 

* Work' in this connectsoii means ritualistic work 
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onJ Srf a oesdlcant life, grrii^ 

a=d favfaiKe rcsalts. together with 
to this day the krc^er of 
ir .i^-! or this toWi 

f^' fe tcaohor .od Sn.fe^™’ 

it— renounce desires. Thi> 
cf tbit scbo’aiship, for it comes '«. 
desires, and is coaindictory to the|T 
rwaidio^ the Self cannot come witl 

■■, .-•scuticallv onjoinoJ by Uic la!0«Ws' 

t 

*Ik-* id *bo pjssage in question, as V . 

^"^ b^sndusl «bn has the teoaled;. of tho Sf 
tCrW tbe tnonei of Brafuiun, alter ienon»" 
V:^ ..U .->■ fa itVe .yo. fftal 

'_ee ft tKo-jkJgf. Tboec others «ho ate i. 

^ ,V 'Self denve their strength from the meiM 
' cf aclio-ns. Tte knower of , 

and resorts simply iffore: 

,S- kaiwledge of the Self, which » nitarally ^ 
the means and ie»a:is of an action. 

^itv^ ih«. hii organs haw no more 

to the objects of desire. It *» o^ly t , i 
a— I the nfreagth of fcnrt»led.,e, wto Is attract • 
qnrjans t . d-surs concrniir,? flbiects. sisIWe cr inv _ 
ctirn^'h 14 the total eli3unatjr„i of tbe toJion ' 
IV «vc!tLnowte4;g«; hence lb* koo»" 


tknowievjge; oence i;.«r - . 

tr\ tt liw upca Uut strength. As ^ 
.o, -Tbemu-h the Self one attains sff«=<b ' 




iKr 11. -Ij;, „ a., V In th- 

•mV (1!4. ni, „ 

//«n»r *r,'4’-«w| {ill ■•trriJh «I trrj «S 

i, ’J-r, a 

V‘t‘« k ,j .^ ,.1 ,S,. ,n 

'•’T^Cl’r a’l J,;, J» ,{ ftfin V.l t >••-., th:» lir 

•cwir-ji'. >!»rt V,, — i ^^!rf 

III »Uv:l »^S :kr.;,p •.-.S iT<n;-li •hifh 
r:'»ri V’t Xfr wlrttfr an-l 'fr i 'jtr.jnaii >J> 
rj {}., r)-»^*!f. Ik- at mrJiUtnv 

*'ii Uin_'»1 „}, n OjjT.:ft»U,V u% I’l r ' t|<c Uttrt . 

iU ttt'-Uf. kBl a iarvrr »/ />»*»•«, 

« L, U.k- Ik- .'U.b* ibr r.-nxctJon lhat 

*3 t» |U<*«w- Ik- fc»» tlw cwl. 

fr Ilf i« • r:ilsn»»u. a k»')»ri i J t!r»hm«n . lor 
li'a t.i HkJa* kt a Inowtr < l |liah*n»n «* litrrilty trur 
Uw ifit u)-«< Uov t*«l *Botfrr 0/ 
itka-.t? //oirt'ftvf kf ti!4% tfAjir. ke t( 
^'1 <«rk>_k lnrK>rr cf ftralinkn »» «tt%rf)brtl above 
«»rfi“ii.in. ‘If-iwwxxTr Ilf rM> Wia\r.’ m 
^ l-r a Ifib-jte to th»» »*a!c fi| » knowrr ol 
rrjL.-nia, anJ cl.r. M-t mVan rfxlclr« behaviour 
tUi kUtf rrahution cl JSrahman. wluJi i* 
w tnie *i3tf cf ,, hunfier 

^•. and it rtemaljy Utiifir<). «-fpjrki»f, i r drtircs, 
'Wtli are within the Mtrgorj- of Isnorancc. n penih- 
J1I. bc«ft will) tioubirk— untubttanlial like a 
<-ajn, an i!lu-ion, or a mirare ; the Self alone is 
fJcfied and eterrutiy free, Theteuf'on A’aJiofu, the 
0/ Kufuaka. kfft iHernl. 



SECTION VI 


wa ^ nnS ^T?rwt 

^Pira, *rf^ a tfnf o, cfwj 

a?Rnsi I qwi nm!^ i «n ^^gg 

qrgt VTO « t gtjld I nwfB 5 

«t?nn 1 . 

rnnff^i *T5 

M l d t ^OHi r ? «T^W5ri^ irnfiR! % 

5?rtTT sftcm%%» sts^^^wrnai 

« k Rw ^ wldiw ^diwfn { ^ ‘ 

<Tp dy^dl'iiT 

iT l d i k^fd ; unrfr^t '^fa g^ 

•wicn73 utdisi^fi % 

g g^ ^ SKT !j ) d l H sTldlJldfe J gjnMf doil^^* ^*^ ’ 
SfrfelWIsT^ SHINRrat^ wtdl^ Higi<3^ L- ^ 

irnfffsr? ^ nsist^ 

5 51 5^«rra. nifn ^rtfegr^.^ 
s qr wc t, Wt ld«y<jl ^ *1^’ 

in?ftft& , ^ t nnff qran^^rwa ii Ui ^ 
’TBHrgluiH,ll 

I. Then Gargi, the daughter »* ''“ffl‘”“|i 
risked him. ' Yajnavalkya,’ she saia, .g^ 
this is pervaded ly water, by Svhat is 
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per\-adcd?' ‘ By aif, O Gargi ' ‘ By what i-i 

air per\-aded?' ' By (he sky, (> Gargi.' ‘ By 
"hat is the sky pervaded?' ' By the world of 
the Gandhar\’as.' O Gargi ‘ ' By what is (he 
World of the Gandharvas pervaded'’ By the 
sun. 0 Gargi.’ ' By what is the sun pervaded?’ 
By the moon, O Gargi.' ‘ By what is the moon 
pen’aded?* 'By (he stars. 0 Gargi' ‘By 
what ^re the stars pervaded?’ ' By the world 
of the gods, 0 Gargi.' ‘ By what is the world of 
the gods pervaded?’ ‘ By the world of Indra, 
0 Gargi.' ' By what is the world of Indra 
pfrvaded?' ‘ By the world of Viraj, O Gargi.' 
By what is the world of VirSj pervaded ?' ' By 
Ihe world of Hiranyagarbha, O GSrgi.’ 'By 
*5 the world of Hiranyagarbha pervaded?' 
He said, ' Do not, O Gargi, push your inquiry 
loo far, lest your head should fall off. You are 
questioning about a deity that should not be 
reasoned about. Do not, O Gargi, push your 
inquiry too far.’ Hiereupon Gargi, the daughter 
of Vacaknu, kept silent. 

To describe the nature of that which has been 
stated to be the immediate and direct Brahman — the 

that is within all, the three sections up to that 
dealing with the story of Sikalya are being introduced. 


* Ctlettiil 
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pcn-sdcd by somclliins : and «!iat li that? All the 
subsequent questions are to be conslriicil in this w-ay. 
. ^ ® One may object that the answer 

ri u ^ reply tlut the answer u all 

S . Fire cannot independently manifest itself like 
we o^er elements ; it most lake the help of particles 
■ ^ "Iter , hence it is not mentioned as pers-ad- 
pervaded^’ ‘By the sk\. 
elements combinms with one 

tfT'r 7. ‘■y 

i, ' »>■ «' .»« tv 

Pwina tL clemcnu com- 

vd 6v Ihe fj ^ •w.W oj Virl] is pfn-ad- 

'mpLd oi ‘"“'‘I’’ “» “'b 

>» bSm« L “t I'diufcmtd so as 

«i« I, 'b® “Wmaat of beings 'Dy 

inquuy into L ^ Pinpcr method of 

bp to C “• »o no, 

>« “PPrache?^^ , b "’'“P 'bM nnut 

by so dole '^“Pb oial instaiction (Jgama), 

«• te d™ J ”"r t’“‘ ■bb® «tui 

be knosen from the scriptures alone. 
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and Gargi’s question, being inferentia], disregarded tlii 
particular means of approach. 'You are questionf>i, 
about a deity that should not be reasoned about, bu 
known only through its special means of approach, tb 
scriptures. Therefore do not, 0 Gargi, you 
inquiry too far, unless you wish to die.’ Thereufof 
GdrgJ, the daughter of Vaeaknu, kept silent. 


SECTION VII 


tni arreftn 5 

?^rera waaw ^|g j 

n5vi^»^teR> \ 

itftc^tpiiT 5 wliU'-Hc'idslcj 

tnuj^ifs, 5fctj 2 ?5r 'FT^i dc^si Jpnzf ^ 

'I’s ?r ^rjKnOi wspgtft ^ 

^J'^:, *115 • tfliM" 

9^dii<j! «iaf q Tf gre hg, 3 c^ ‘rr^i 

dUMilUiJcJ ?I pT 5 'rt 51 51 

wTcftJjr t ^ssratc^cigs: 
i^ssraWsR* «Knsi milnKfsr, 
^ ^ 5R«Kr*i ^ fqwft ^TStraffir’TfjfRf ?t fisrf^ 
51 St^if^, ^ ^ ^ 51 

5*Tc»ifel,, 51 I ^afrsajftd ( , 

11^54 mjW5W 3i»dylftu} iKgnrft- 

^ filTni'^'JlIci I 513^5 tresis' 

■d ^ ^ 

*nir^mn n in 

I. Then Udd^aka, the son of Arana, asked 
him. ‘ Yajnavallgm,’ he said, 'in Madra we 
lived in the house of Patancala Kipya (descend- 
ant of Kapl), studying the scriptures on sacri* 
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ficos. His wife was possessed by a Gandbarv 
Wc asked him who he was. He said, " Kaba 
dha, the son of Atharvan.” He said to Pata 
cala Kapya and those who studied the scriptor 
on sacrifices, ” Kapya, do you know that SQtr 
by which this li/e, the next life, and all bein, 
arc held together?” Patancala Kapya said, 
do not know it. sir.” The Gandharva said 
him and the students. ” Kapya, do you koo 
that Internal Ruler who controls this and^ 
next life and all beings from within?” 

Kapya said, ” I do not know Him, sir. ^ 
Gandharva said to him and the studenb. « 
who kn ows that_S^tra and,that Inte niaJ.Sci,t 
abo^ indeed know s" B rahman, 
%voriasrk'ire\t?*the gods, knows the Ved«J“£ 
the beings,' kno^vs ’the self7~hnd'Tmd^it~^^ 
thing-.-“— He explalned'Tl airto^themT^ 
it.'— If you, Yajiiavalkya. do not know 
Sutra and that Internal Ruler, and sm 
away the cows that belong only to 
of Brahman, your head shall fall off. 1 ' 

O Gautama, that Sutra and that Internal Ku ^ 
' Any one can say, ” I know, I know. ^ 
what you know.' ^ 

Now the Sutra, the innermost entity of the 
of Hiranyagaibha, has to be described , hence 

» Lit. thread. Hence the word is jnetaphoricaUr 
for fri^a or the cosmic {ozee. 
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section. This Sutra should be approached through 
oral instruction, which is therefore being introduced 
through an anecdote: Then Vddalaka, the son of 
Aruna, asked him. ‘Ydjnavalkya,' he said, 'in the 
territory called iladra tte lived tn the house of 

Patahcala Kdpya of the hne of Kapi — studying the 

scriptures on sacrifices. Hts wife teas possessed by a 
Gandharva. We asked him who he was He said, 
'Kahandka, the son of Atharvan " He, the Gan- 
dharva, said to Patahcala Kapya and his pupils mho 
studied the senptures on sacrifices. " Kifiya, do you 
know that Sutra by whtch this hfe, the next life and 
aU beings, from Virlj down to a clump of grass, arc 
held logelher, strung like a garland with a thread’'* 
Thus addressed, Kdpya reverentially said, "1 do «ol 
Aaoio li, the SQtra. «f " The Gandharva again said 
to the teacher and us: Kdpya, do you ^notf tiiat 
fnlema! Ruler — this is being specified — who controls 
this and the next life and all beings from within, causes 
them to move like wooden puppets, v.c makes them 
perform their respective functions? Ihus addressed. 
Patahcala Kdpya reverentially said. "I do not know 
Him. sir," The Gandharva again said — this is in 
praise of the meditaboo on tlie Sutra and the Internal 
Ruler within it— '*Kipya, he who knows that Sutra 
and that Internal Ruler who is within the Sutra and 
Rhvems it, os described above, indeed knows Brahman 
or the Supreme Self, 1111010$ the worlds such as the earth 
controlled by the Interna] Ruler, knows the gods such 
as Fire presiding over those worlds, knows the Vedas. 
■which are the authority for all. AbOips the beings such 
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aA lliranyagarbla* anJ the rest, who are hd*! 

I'V the Sutra and controlled b>’ the Infernal 
1 ' uithin it, Attoiri Ifie self, which fa the ajcaJ 
cxpcncnccr and is controlled by the *43* 
Ruler, and knoat cveryfA/aj— the whole worid 
similarly controlled." This praise of the medltatio 
the Sutra and the Internal Ruler tempted KapJ’a*- 
to hear of it . and the Candharxa explained lie - 
and the Internal Ruler to them and os. / 
meditation on the Sutra and the Internal Folcfi 
been instructed by the Gandharva. // y”', p 
valkya. do not knov that Sutra and that Inlertv ' 
i e do not know Drabman, and ttiU wrongly taU^ 
the eovs that belong only to the knovers of 
I will bum you with my curses, and yovr * 
fall off: Thus addressed. Yijfiavalkya su’d. ' / ** 
0 Gautama (descendant of Cotama), that £5W 
wluch the Gandharva told you, and that J 

about whom you have known from him. ^ 
Gautama retorted: ' Any one, any fool, ^ 

you have said — what? — I knov. I knov. 
himself. \Vhat is the good of that bluster? ^ 
in action ; tell us vhat you knov about them. 

^ Kt^rra, tn^ nhiii 
nhm ^dit 4 ^ stiR tns 

Ti^ri?5t i frems S^* 

‘The word nsed u ’Brahman," which 
well, in which sense it is to be taVen in saw 

next danse, tor Kicaoyagaibha. being the rant 
cannot be held together bf it 
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\ ft ^OT 

s (I ^ II 

2. He said, 'Vayu, O Gautama, is that 
^tra. Through this Sutra or Vayu this and 
^ next life and all beings are held together. 
Ther^ore, 0 Gautama, when a man dies, they 
say ftat his limbs have been loosened, for they 
held together, O Gautama, by th& Sutra or 
Quite so, Yajnavalkya. Now describe 
we Internal Ruler.' 


etc. The SOtra, by which 
"orld of Hirat»yagaxbha is at the present moment 
penraaed, as earth by water, and which can bo known 
«n3y ttough oral instruction, has to be described. It is 
tor this that Uddilaka's question in the preceding para* 
gr^h has been introduced. So YSjnavalkya answers 
y taying. 'r4yi», o Gautama, is that SOtra. and 
nothing else.' 'Viyu* is that subtle entity which like 
Jr supports earth etc., which is the material of 

e wbtle body— with its seventeen constituents’ in 

* P®sl actions and impressions of beings inhere, 

ch is collective as well as individual, and whose 
^onns, like the waves of an ocean, are the 
W)^mne Maruts. That principle of Viyu is called 
«r,i n O' and the 

1. „ n , '’f tostthtr. This 

'*U known (to those who know the Sutra); it is also 


told **“ Ofjan*. »itil ton^ (with its 6v« 

“* *»?««• Or the tei 

five ^ iBtdlrtt. 




lrr"»V.i.t» H-«> fWat** Vlyn i* ^ 
•'■I'ft j.-.l pv»fVt*:;V. OCrttt^*- 

U-krm 4 "4« J>‘* Hk'V «*> !U! Ill 
;.^..t/•«/i «1i-n tVr»d ■'i-':?!) ti prr**. 

tK»i Atr •ft I' arr €«-4*f''ff'! . tiri'tjfty 

tU S.-*!:4 If t*ir I.-n!* 'f 4 n.»n 4J' er. iJ. 

rrtr. nt * «!,fr4t> I! .• t-rt fuJttnJ ihJt fV? 
Ivtwnrtf Vjvu «• r^fv" Ilrwr if 

/■«.» fiif-V j>r ifU f’Ct-f**-'. O *>y 

Pf J'Jvit * »«» >ou hi« 

ttvfllrtS »fvr '■(><» rffiff)*/ 

%k|in It wiiliin n iftil fofltrtiU It ■ TTim • 

Y<i|ravalkt*a vti<t 


<r. ^fijrrt fiiOT iftwi 

CW ^ 'iltllJW'tlil *IS’3T3. ‘tt 8 


3. Ill- »ho inhabits the earth but is 
W, nhoiti the earth does not kno\i. wh^ ■ 
is tlic eartli. and ivho controls Uie cartt ^ 
Iwilhin, LS the Internal Kuler. your onn immrtPi 

I'f!*- • ,1, t.lrf"' 

tu who i.*«lHli l*c 

Kuler. Non alt peoptc inhabit the eattli , 

0tay bo 4 presumption tlat the reference u o . 
of them. To preclude this the text spea « 
saying. ‘Who is wilkiit the 

that the deity identified with the earth . 

Ruler ; hence the text says. 'IFAem e«n 
identified with the earth does not knote as a 
entity dwelling within her.' IVAosc body i* 
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itself and none other— whose body is the same as that 
of the deity of the earth. The ‘body’ implies other 
things as welt ; i.e. the organs of this deity are also 
those of the Interna! Ruler The body and organs of 
the deity of the earth are the result of her own past 
actions ; they are the body and organs of the Internal 
Ruler as well, for He has no past actions, being ever 
tree. Since He is by natore given to doing things for 
others, the body and organs of the latter serve as His . 
He has no body and organs of His own This is 
expressed as follows: ’Whose body is the earth ’ 
The body and organs of the deity of the earth arc 
regularly made to work or stop work by the mere 
presence of the Lord as witness. Such an Uvara. 
^ed Nirayana, who controls the deity of the earth. 
'•e. directs her to her particular work, from wUhin, 15 
Internal Ruler about whom you have asked, your 
®ten immortal self, as also mine and that of all beings. 
Your’ implies ‘others' as well. 'Immortal,’ that is to 
**y. devoid of all relative attnbutes. 

rnnTt 

^ ti a 11 

4. He who inhabits water but is within it. 
'vhom water does not know, whose body is 
'vatcr, and who controls water from within, is 
Ihe Iritemal Ruler, your own immortal self. 

fdSWflL^ciC, qp t ll l r . CTcM. . 

ttTmnT, t^7 h u mi 



5o« ItnilADAItAf/rAKA VPASISAD DTJ 

5. lie who inhabits fire but b within it. 
whom fire does not know, whose body is fir*- 
and who controls fire from within, is the Inter- 
nal Ruler, your own immortal self. 

6 . He who inhabits the sky but is withia it, 
whom the sky does not know, whose body is t^® 
sky, and who controls the sky from withia. h 
the Internal Ruler, your own immortal self. 

^ tf 

^11 «n 

7. He who inhabits the air but is wlhin it. 
whom the air does not know, whose body is the 
air, and who controls the air from within, is the 
Internal Ruler, your own immortal self. 

^ *r *1^ 

^nrrfe, n't a wicwwy?^* 

11 <s 11 

8. He who inhabits heaven but is within 
it, whom heaven does not know, whose body 
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IS heaven, and who controls heaven from within, 
is the Internal Ruler, your own immortal self. 

fagqrf^i^ g tni !. sr 

, tt a 

u t II 

9. He who inhabits the sun but is withm it, 
whom the sun does not know, whose body is the 
sun, and who controls the sun from withm, is the 
Internal Ruler, your own immortal self. 

^ ^ ti n trpi 

^ Q?T a atictiT- 

II \o II 

_ Ip. He who inhabits the quarters but is 
within them, whom the quarters do not know, 
whose body b the quarters, and who controls 
the quarters from ivithin, is the Internal Ruler, 
your own immortal self. 


*t ^1 ^-iidii^h 5iThin, yej^dK’iW'dCl 
«J?T a II II 


II. He who inhabits the moon and stars 
but is within them, whom the moon and stars 
do not know, whose body is the moon and stars, 
and who controls the moon and stars from 
within, is the Internal Ruler, your own immortal 
self. 
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erring fTOHT^Rn^f<iT:, 


wifWiv^yii'jiid: II H 
12. He who inhabits the ether but is 
It. whom the ether docs not know, whose Wy 
IS the ether, and who controls the ether ironj 
within, is the Internal Ruler, your own immorta 
self. 


ot: r t WB tyan «r 7 

q t W T <ja ; 11 U » 

13, Ho who inhabits darkness hut is w^JJ 
It, whom darkness does not know, whose 
IS darkncs.s, and vvho controls darkn «5 if 
within, is the Internal Ruler, your own irtuno 
«elf 


imraPi fdtWJlHIi'dlh q HITT H 
mr: TT ftt Rt qHH'll'dOr qqqfH, qq H 
«q^: — rqf^qHq.1 wwrfwfTR.l1 t' 

14 He who inhabits.hght but 
whom lixht do<-s not know, svhose boily is K ' 
and who controls light from within. 
Internal Kuk-r, jour own immortal . 

flinch with reference to the gwN- ?»ow 
reference to die tK-sngs. , , 

Tbc r«.i IS to be H.'nilarly ftpliincd ^ 

inUUi, f.re. tht iky. tkt «i>. *«W«. ‘ ’ 
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the qhsrlcrs, the moon and stars, the ether, darkness 
-^e extema] darkness which obstructs '^ion. and 
light in general, which is the opposite of dark- 
ness. This muck with reference to the gods, i e. the 
meditation on the Internal Ruler as pertaining to the 
gods. Now with reference, to the beings, i e. the 
meditation on the Internal Ruler as pertaining to the 
different grades of beings from Hiranyagarbha down to 
a clump of grass. 

jj 

ff «rpi >3cnl^ 

^ qirafe, t^j a ancURraf- 

STOroJIcJIR II II 

.1 15- He who inhabits all beings but is within 

Ijhetn, whom no being knows, whoso body is nil 
]>cing8, and who controls all beings from within, 
M the Internal Ruler, your own immortal self 
This much with reference to the beings Now 
with rcfcrencQ to the body. 

trniTRpaT:, r awt r rw 

9Tor: r: uimn>dO RJnfti, HR er srifinsa- 

II n 

ii>. He who inhabits the nose but is within 
*|i whom tlic nose docs not know. v\hose body is 
jne no'C, and who controls the nose from within, 
•s tlte Internal Ruler, >-our own immortal self. 
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^ a 9n?ni?cwN- 

^ n n 

17. -He who inhabits the organ of speech 
but is wlhin it, whom the organ of speech docs 
not know, whose body is the organ of speech, 
and who controls the organ of speech from 
wthin, is the Internal Ruler, your own immortal 
self 

^ «7t5 

sndTR., «ri fT Hitniidijfn- 

11 U II 

18. He who inhabits the eye but is within 
it, whom the eye does not know, whose body o 
the eye, and who controls the eye from within, 
is the Internal Ruler, your own immortal self. 

«i: tfHi n tn*! 

tin «r. 

PTJTPT^ II u n 

XQ. He who inhabits the ear but b within 
it. whom the ear does not know, whose bexly f* 
the ear. and who control* the ear from within, o 
the Int-mal Ruler, your own immortil self. 

W JFTf«7 *f W^T ff 

*v. ^1 wnfV. trrnwrxjrsx* 


! a 
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® inhabib the mind (Manas) but 
"ot know, 

hose body is the mind, and who controls the 
f^d from within, is the Internal Ruler, your 
', owTi immortal self. ^ 

*npn3, qn a 

n \\ 

fit wLJ^? inhabits the skin but is within 

i rthTin't.rSV?'? 

Internal Ruler, your own immortal self. 

^ fayPyywr^irc, tf ferni tr *ifj 
sn^, qt uirrfg, <w rt 


'within inhabits the intellect but is 

whose intellect does not know, 

the inleiwf the intellect, and who controls 


^ q- .>?ft q Et^, q^ 

^ ^^SS?Rl qqqia, qq g BT UH t J a- 

I IJCT, et^ Wtm, iiJar, wft- 

I ^qr, smafirntsfer 

» tPcTf, f q gia r, qq 
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Tli^^ii ri^ggTT ^ i g rqiiiLH 


23. He who inhabits the organ of generation 
but is within it, whom the organ does not know, 
wliose body is the organ, and who controls the 
organ from within, is the Internal Ruler, your 
own immortal self. He is never seen, but JsJhe 
y^Vitness; He is never heard, but is the Hearer. 
%e is never thought, but is the Thinker; He is 
never known, but is the Knower. There b no 
other witness but Him. no other hearer but 
no other thinker but Him, no other knower but 
Him. He is the Internal Ruler, your oivu 
immortal self. Everything else but Hut* 
mortal. Thereupon Uddalaka, the son of Arui? . 
kept silent. 

Now mth reference to the body. He vho in- 
habits ike nose together with the vital force, the organ 
of speech, the eye, the ear, the mind (Manas), the^ 
the intellect and the organ of generation (lit. the 
Why is it that the deities of the earth etc., in spite 
their exceptional powers, fail to see, like men etc.. 
Internal Ruler who lives in them and controls thc^ 
This is being answered: He is never seen. 
object of anybody’s ocular perception, but bang 
' to the eye as Pure. Intelligence, He Himse 
Witness. Similarly He « never heard, or 
anybody through the ear, but He Himself. wi 
never-failing power of hearing, is the Hearer, 
dose to all ears. Likewise He is never thoug . 




SECTION VIII 

Now Brahman, which is devoid of hunger ete.. 
unconditioned, immediate and direct, and is within sM- 
has to be described. Hence the present section. 

W7 5 j 

^ ^ 5 3ng 3°^' 

EKffra strife | ^ nnffia II t H 

1 . Then the daughter of Vacaknu 
■ Revered Brihmapas, I shall ask him hvo qu^ 
tions. Should he answer me those, none of yo _ 
can ever beat him in describing Brahman. 

' Ask, 0 Gargi.' 

Then Ihe daugkUr of Vacaknu said. 
previously been warned by YajSavalkya. SM 
desisted lest her head should fall off. Now she 
the permission of the Brahmanas to interrogate 
once more. 'Revered Brahmanas, please listen to w 
I say. ! shall ask him, YSjfiavall^. ia>o * 

tions. it you will permit it. Should he answer me o 
none of you can ever possibly beat Aim ie desen » 
Brahman.- Thus addressed, the Brahmanas gave 
the permission. 'Ask. O Cdrgi.' 

^ etrra, wj 3 cOT may-vw *nn ^ 

3^ 3t!i3!r 

^TTarrfaanfvrf^ ^ 
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K'"s of 

>"S "Mining boiv anrt : “ ""eht string 

“ W" tod tan ‘’J-' 

'» the ene™ 5 ^'''’’^ “™"'* '"'«'''y 
'>» I confron' Z “■ 

"'“»»■■ ■Ask.OCi!^.'’"”*’™"- 


^ Pnrnission, it, „,j 
'«'» TOrS art „ '*'° I""*"!™.’ Ths 

r>n 8 nph. YilaL^L"'’’^’"’ '"”“ ptradinj 


‘"k' to”5>> M ainstn 

■" fcdou. lo, Hoi, w 'tobtots ol i,hi, 

*™ O.d Off„, 0 J, T '"’ 

f'^tolffodonow,^' “"’"'f '■'' *“«d <” 

^toap : hence “• 

k™ olr^^k- * ' “>/">« y. 

«. o”’,“ .‘™"' "‘ S'toun. Th 
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nntiftrft ri, *1^5* *3 snuwf^r^' 


51 hW It ^ II 

3. She said, ■ By what. O yajnavaJkW/ ^ 
that j>cr\'adcd which is alwvc heaven and bclo 
the earth, which is this heaven and earth as we 
as between Uicrn. and which they saj' was, is a 
will be?' ^ 

She said: Dy ahat.'O YdjSavalkya. U 
Sutra, already referred to, pervaded, as the 
earth is by water, which is above heaven, or the op^ 
half of the cosmic shell, and below the earth, w 
lower hall of the cosmic shell. trAicA t^**of 

and earth as welt as between them, the two 
the cosmic shell, and which they say. on the au 
of the scriptures, teas in the past, is doiof its rua^ ^ 
at the present moment, and wilt be 
future, as is inferable from indication^whicb ( 

IS described as all this, in which, in other words, 
whole dualistic universe is unified? 


51 *nf?r 

iT^Tcra sirin^Rnft ^ 

iMi<hid ci^ ^ II I’ 


; said. 'That. OGargl. which 


heaven and below the earth, which is 


; earin, wnicn is ‘ y .t,;ch 
and earth as well as between them, jtjg 

they say was, is and \vill be, is pervaded y 


unmanifested ether.' . 

Yajnavalkya said. ’Thai. O Carp, which > 
■ t heaven, etc.— 


have referred to as being above h 
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vJucIj it catird the 5&tn^*> pervaJfJ by the un- 
manlfesled ether : Thi» tnanifettrd universe consist- 
ing ol the Sutra exiiU In the unminiiestcd ether, like 
earth in water, (n the I'atl. present and luture, m its 
origin, cftntinuatrtt and dissotutton ’ 

RTtrra:, viwwft % 5m mnfm 11 't 11 

5. She said. '1 bow to j-oti, Yi)ri.-iv.ilkya, 

"ho have fully ansuend this question of nunc. 
Kow be ready (or the other question ‘ '«\sk. 
0 Cargl.* . 

She again uii, 't bo\a to you— these and the 
follotving words indicate the diflicult nature of the 
qnesUoii_tfAo have {"tly ansieered this question of 
•nine. The reason why it is dilTicuJt to answer is that 
the SQtra itself is inscrutable to ordinary people and 
diSicuIt to explain ; how much more so, then, is that 
which pervades it I Therefore 1 bow to you. Sow be 
*toiy, bold yourself steady, for the other question.' 
YajiUvalkya said. 'Ask. O Cdrgt.’ 

51 ^ II ^ II 

6. She said, ‘By what. O Yajfiavalkya, is 
that pervaded which is above heaven and below 
the earth, which is this heaven and earth as well 
as between them, and which they say was, is and 
will be?’ 
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All this has been explained. The question and 
the answer are repeated In this and the next paragraph 
in order to emphasise the truth already stated by 
Yajnavalkya. Nothing new is introduced. 

^ 

sTPFra VI after tftef 


3Ti<na iFidsi^/d ii di ii 

7. He said, ‘Tliat, O Gargi, which is above 
heaven and below the earth, which is this hea\ 
and earth as wcU as between them, 
they say was, is and will be. is pervaded by «« 
unmanifested ether.’ ‘By what is the 
manifested ether pervaded?' 


YijAavalkya repeated ((argl’s question a* 
and emphasised what he had already slated by ' 
'By the unmamfested ether.' GSrRl said, » 
ij the unmanitesteJ ether pervaded?' She 
the question uiuasweraWe. for the unmanifrtte' * 
itself, bein^’ beyond lime past, present and 
difEcuIt to explain ; much more to was the jmmu 
(Bfahman) by which the unmanifrttfd ether 
persarJed , hence It could not be explained. • 
YijQa\a!k)a did w.l explain It for this 
would Uy fu.TiscIf open to the charge of "'hat s 
in the »j-jfrnt of logic •non-compfehension'. if. o" ' 
other Licd. be tried to explain It, notwilhstamurt? 
fact that It wii a thing that could ivA be . 

would te guilty of what is ealleil 'a eontraihctioo , 


18 8] 


vr.is’t$An 


5>7 

the attempt to c*p!\ln »hxt cannot be captained ii jwch 
M conlradictinn 

fTtfri BI5t^ 


*wpmpmtntnrp<rnTOJ!i4,. r fei?T, 

^ tr^rfR trsjJi w t \\ 

8. He said: O Carfii. the knowers of 
BrahinaJt say. thU Immutable (Brahman) » that. 
It is neither gross nor mmote. neither '•liort nor 
long, neither red colour nor oilincss, neither 
shadow nor darkness, neither air nor ether, un- 
attached. neither savour nor odour, witliout eyes 
or cars, without the vocal organ or mind, non- 
luminous, without the vital force or moulli, not 
a measure, and without interior or exterior. It 
docs not cat anything, nor is It eaten by 
anybody. 

With a view to evading both the charges, 
Vljftavalkya said : O Corgi, the fcnwerj oj Dmh- 
ma« say, this is that about which you have asked, 'By 
"'hat is the unmanitested ether pervaded?’ ^Vhat is it? 
The fmmuldblc. ie. which docs not decay or change. 
By referring to the ojunion of the knowers of Brahman, 
he evades both the charges by suggesting that he wiJl 

nothing objectionable, nor that he has failed to 
comprehend the question When he thus answered her 
question, Girgi must have rejoined, ‘Tell me. what 
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is tbat Immutable which the knowers of Brahnwa 
speak of ? ■ Thus addressed. YajiiavaJkya said: It « 
gross, i.e. is other than gross. Then It 
minute? No. nor minuU. Then is It short? ^ 
short. Then It must be long? No.Jiof long- By 
fourfold negation of sire all the characteristics o a 
substance arc denied of It : in other words. 
Immutable is not a substance. Is It then red 
which is a quality? No. It is different from that too- 

«fif/ier red eo/o«r ; red colour is a quality of fire. 

then the oilincss of water'? No, nor oiliness- 
then a shadow, being altogether ^ 

It is different from that to^—nfiiher shadote. I* 
darkness? No, nor darkness. Let It then be air. * 
neither air. May It then be the ether? No.«" 

Is It then sticky like lac? No. It Is 

then savour? f/either savour. Let It then he • 

No, « 0 f odouf. Has It then eyes? No, It a an 


eyes, for It has not that instrument of vision : 


Mantra saj-s, 'He sees without eye 


Similarly It is without ears, as the Sruti puts i : 
hears without ears’ (Ibid.). Let It then have ® , 

organ. No. It is vilhout the vocal organ. ^ 

It is without the mind. likewise It is 

for It has no lustre like that of fire etc. It is ^ 

the i-ital jorce ; the vital force in the body is « .^g^{ 

It. Has It then a mouth or opening? No, It is w 

a moufii. Nat a measure: It does 

thing. Is It then porous? No, It is uilhou tn 


> It U ao assumption of die 
oilincss is the quality of water. 


Vaiicsika plulox’P*’? 
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"Hien may be It has an exterior? No, It has no exterior. 
Is It then an eater? No, It does not eat anything. 
Then is It anybody’s food? No, nor is It eaten by 
anybody. In other words. It b devoid of all attri- 
butes, for It is one only without a second ; so what b 
there that can be specihed. and through what? 

Uctsfl tiT rnffr 

^^<2^ Q? inir^ rrrfrr 

fegti:, *n 

nrft gga? st^tnjrnrojnoT Jirai 

sQati: ffn t «n 

OT^^tssut HQt 

ff«r, lit qi 5J f^viHd i tWFi 

niffr agon: a?l«(*d, irwr 
^ H k w 

9 . Under the mighty rule of this Immutable, 
0 Gargl, the sun and moon are held in their 
positions ; under the mighty rule of this Immut- 
able, O Gargi, heaven and earth maintain their 
positions ; under the mighty rule of this Immut- 
able, O Gargi, moments, Muhurtas,* days and 
^iights, fortmghts, months, seasons and years are 
held in their respective places ; under the mighty 
nile of this Immutable, O Gargi, some nvers 
flow eastward from the White Mountains, others 
flowing westward continue in that direction, 

* Equivalcot to sbont 48 ininatea. 
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and still others keep to their respective couises ; 
under the mighty rule of this Immutable. 
O Gargi, men praise those that give, the gods 
depend on the sacrificer. and the JIanes on 
independent offerings (Darvihoma).* 

The Sruti, by attempting to negate various attri' 
buf« of the Immutable, has indicated Its csblcnce. 
^‘et, anticipating the popular misconception about It- 
it adduces an inferential evidence in favour of 1*’ 
existence . Under the mighty rule of {his Immutif’A- 
the Brahman that has been known to be within all- 
immedute and direct— the self that is devoid of »" 
attributes such as hunger. O Cdrgi, Ike tnn 
which are like two tamps giving light to all hein^ •• 
(Uy and night respectively, are held in their posilient, 
a» a kingdom remains unbroken and orderly under I « 
migh‘y rule of a king They must Kave Wn frei^ 
for the purpose of giving light by a Universal Ruef 
who knows of what use they will be to all. for 
servr the common gooil of all beings by giving Ita 
as we see in the case of an ordinary Lunp.* TherefofV 
That exists which has made tlie lun and moon •”' 
c>«spe!» them, although they are powerful and in 
peodm? to rue and set. increase and ilecret'^' 
acrordiiq Vi fixe<J phee, lime and causes.’ Thus th.'fc 

• V .firnco -huh ha.* *»/ 

tut t.v.'ini*!.** «ab«**.ar]r *“ *®/ 
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exists their mighty Ruler, the Immutable, as the lamp 
has its maker and regulator. Under the mighty rule 
oj this Immutable, O G«rgi, heaven and earth main- 
tain their positions, although they are by nature subject 
to disruption because of having parts, inclined to fall 
owing to their weight, liable to separate, being a com- 
pound, and are independent, being each pre^lded over 
by a conscious deity identifynog itself wth it It is thia 
Immutable which is like a boundary wall that preser%'es 
the distinctions among things — keeps all things within 
their limits ; hence the sun and moon do not transgress 
the mighty rule of this Immutable Therefore Its 
existence is proved. Tbe unfailing sign of this » the 
fact that heaven and earth obey a fixed order this 
ttould be impossible were there not a conscious, 
transcendent -Ruler. Witness the Mantra. 'UTio has 
niade heaven powerful and the earth firm’ (R. X 
CMi, 5). 

Under the m»|lity rule of this Immutable. 0 Girgi, 

•nomenlt, iluhCelas. etc all these divisions of time, 

"hich count all things past, present and future that are 
subject to birth— are held in their respective places 
As in life an accountant appointed by hia master care 
fully calculates all items of income and expenditure, so 
we these divisions of time controlled b\ thrir ma>trr 
the Immutable. Similarly some rivers, such as the 
Ganges, Jfov easlseard from the IVhite Uomitains. the 
Himalajus, for instance, and they, notwithstanding 
their power to do otherwise.* keep to their original 

* Sioct the deities idenlifTioa Uicm'el'.rs *ith ibi-se 
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courses; this too indicates a Ruler. Othm fioving 
teestward, such as the Indus, continue in that direction, 
and still others keep to their respective courses, do not 
deviate from the courses they have taken ; this is 
another indication. 

Moreowr, even learned men praise those that pve 
gold etc., even at a personal sacrifice. Now the con- 
junction and disjunction of gifts, their donors and their 
recipients are seen to lake place before our eyes in this 
very life But the subsequent recombination (of the 
donor and the fruit of his gift) is a matter we do not 
directly see. Still people praise the charitable, for they 
observe on other evidence that those that give ar* 
rewarded, This would be impossible were there #0 
Ruler who, knowing the various results of actions, 
brought about this union of the giver and the refl’ard. 
for the act of giving obviously perishes then and there. 
Therefore there must be someone who connects the 
givers with the results of their charity. 

Objection : Cannot the e.xtraordinaiy result nf an 
action (Apun’a) serve this purpose? 

Reply : No, for there is nothing to pro%'c it* 
existence 

Objectiort : Does not the same objection apply 
the Ruler too? 

Reply : No, for it is an established fact that the 
Srutis seek to posit His existence. We ha%-e ^ 
fP- 53) said that the Srufts aim at delineating the 
Reality. Besides, the implication on which the 
of the extraordinary result depends Is out of place, fcr 
the fruition can be otherwise accounted for. •’* 
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observe that the reward o£ serrce is obtained from the 
person served ; and as service is an act, and sacrifices, 
gifts, offering oblations in the fire. etc., are ]ust as 
much acts, it stands to reason that the reward for their 
performance should come from those in whose honour 
they are performed, viz. God and so forth. Since we 
can explain the obtaining of rewards without sacrificing 
the directly observed inherent power of acts, it is 
improper to sacrifice that power. Moreover, it involves 
a superfluity of assnmptions. We must assume either 
God or the extraordinary result. Now we observe that 
it is the very nature of an act of service that it is 
rewarded by the person served, not by the extra- 
ordinary result , and no one has ever actually experi- 
enced this result. So (in your view) we have to 
assume that the extraordinary result, which nobody 
has ever observed, exists : that it has the power to 
confer rewards ; and that having this power, it does 
in addition confer them. On our side, however, we 
have to assume only the existence of the person 
served, viz. God, but neither His power to confer 
rewards nor His exercise of it, for we actually observe 
that the person served rewards the service The 
grounds for inferring His existence have already been 
shown in the text 'Heaven and earth maintain their 
positions,' etc. (this text). Likevrise the gods, although 
they are so powerful, depend on the sacripcer for their 
livelihood — for such means of subsistence as the 
porridge and cakes. That in spite of their ability to 
live otherwise they have taken to this humiliating 
course of life, is posriUe only because of the mighty 
,, rule of the Lord. Similatly the Manes depend for 
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their subsistence on independent offerings. The iwt a 
to bo CTpiaincd as before. 

*ff «IT 

H ?7rT:, wtj tj mPi 

?? msje:: II \o II 

10 H< , o (.iargl. \»ho in this world, with- 
out knuwifi" till-* Inimutablr, offers oM.ilion’t *n 
the fire, }<'rf(irms sacrifices and iindefKnes 
aiMenfio even for many thous-ind yean, find* 
all such am but pcmhable ; lie. 0 Cargl. '‘h't 
«li|urts from this world wilhout knowing fhit 
Immutable, is miseraldo. Hut he. 0 CirgI, who 
depart, from ihh wufhJ after knowing Ihn 
Immutable, is a knower «if nr.ilim.in. 

Ileff II »n<iihet mv.n t'>r the cnlUenfe vl *•''* 
liu-'iiUHe U^aij^ until unc kmiai II t>f*» b 
tj iiif'rr i.'in.-invr<tj.>n . aixi Th.it must tl'-^ 

^;{ wLith puti 4 »»op tu If, f' f Ihi* b 

1 ^ V j 1 

OtxiU.jit 5Uy ptH fitrt sli.fur «I<J tin*-’ 

/■'erif S', iiT, O Cjrgi. i* 
vtLi.ui Ai.-uitg rii, immmUhU. offers ohla'l‘jns i» 

U: f./t KtKniret and amJerg'.*s 

' r find! atl lurk aeK 

feri.ij'.c Arn t.e t^» f.‘’.o)r flUiU. 

/---. _v. . TU-t^U-S. ttlit 
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RiJer. the Immutahle, exists, by kncrwing which 
misery is at an end— transmigration is stopped, and 
not knowing which the ritualist is miserable — enjoys 
only the results of his ntes and moves in an endless 
series of births and deaths. So the text says: He, 
0 Gar^, who departs from Ihts world without know- 
ing this Immutable, is miserable, like a slave etc. 
bought for a price. Bat he. O Gdrgs, who departs 
from this world after knowing this Immutable, is a 
knower of Brahman. 

It may be contended that like the heat and light 
of fire, the rulership ol the Immutable is natural to the 
insentient Pradhina (of the Simkbyas, and not to 
Brahman). The reply is being given : 

aST <^1^^ wifi. 

>1*^, wfeinf fSrsKj } »Tiwi^disfl?r 

w)?!, snsq^sfer festal 

II II 

II. This Immutable, O GargT, is never seen 
but is the Witness ; It is never heard, but is the 
Hearer ; It is never thought, but is the Thinker ; 
It is never known, but is the Knower. There is 
no other witness but This, no other hearer but 
This, no other thinker but This, no other knower 
but This. By Qus Immutable. 0 GargT, is the 
funmanifested) ether pervaded. 

This Immutable, O Gargi, is never seen by any- 
body, not being a sense-object, I's Itself the 
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lFi7ness, being vision itself. Likewise It h 
heard, not being an object of hearing, but is Itself the 
Hearer, being hearing itself. So also It is 
thought, not being an object of the mind, but is Itself 
the Thinker, being thought itself. Similarly It is never 
known, not being an object of the intellect, but ts 
Itself the Knower, being intelligence itself. Further. 
there is no other witness but This, the Immutable ; ^ 
Immutable Itself is everywhere the Witness, the subj^ 
of vision. Similarly there is no other hearer but This, 
this Immutable Itself Is everywhere the Hearer. 
There is no other thinker but This ! this Immutable 
Itself is everj^vhere the Thinker, thinking through ah 
minds. There is no other knower but This 1 this 
Immutable Itself — neither the insentient Pradhina 
anything else — is the Knower, knowing through ah 
intellects. By this Immutable, 0 GSrgi, is the (ihj' 
manifested) ether pervaded. The Brahman which « 
immediate and direct, which is the self within all aa 
is beyond the relative attributes of hunger etc., and y 
which the (unmanifestcd) ether is pervaded, b * 
extreme limit, the ultimate goal, the Suprem* 
Brahman, the Truth of truth (the elements) beginnuJo 
with earth and ending with the ether. 

sT ^ 3Trg 

^^■3^ 5tfrf?r ) n " 

Sn5iuiH.ll 

12. She said, 'Revered Brahmanas, y®'* 
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should consider yourvcKxs fortunate if you can 
Rct off from him through vihitations Never shall 
any of j-ou beat him in de»cn!)ing Brahman.' 
Then the daughter o! Vacaknu kept silent 

She taiJ : ‘RevfteJ Orjttmanat. listen to my 
«unJs. VpM ronnier fortunate tf 

jvu ran jel off from kim. Vijftas'alkyj, /AfoiifiA 
ututatiom, by Mluting him. You must never even 
think of defeating him. much less do it. Why? 
because nefer ika.'f any of you brat him, Va)nasa!k>'a. 
in Jneribing Draknian I already (aid lhat if he 
answered my two questions, none could beat him I 
•till have the conviction lhat in describing Praliman 
he has no match' Then the d<i«c?ifer of Vaeahru 
^*pt tittnt. 

In the section dealing with the Internal Ruler it 
has been said. 'Whom Ihe earth does not know,’ and 
'NN’hom no being knows.’ Now what is the similarity 
as well as difference among llic Internal Ruler whom 
they do not know, those wlio do not know Him. and 
the conscious Trinaplc which, being the subject of the 
activities of vision etc. of all things, is spoken of as the 
ImmuUble?. 

Regarding this* some say: The Internal Ruler 
IS the slighllj’ agitated slate of the ocean of Supreme 
Brahman, the Immutat^c, which never changes its 
nature. The individual self, which does not know that 


I Some ooe-tideO views srltbin the Ved.VntK 
being preMoted. 
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I 1.1. i.t «hit l.rtninit* pv i* • , k 

:X,1 .••... -IMn-" ■■' '>■' *'“' 

r.v.l t.y It (■ 

tTT^tirftCj . •Hir-r »wn, , 

,r.r, , kifi rT-.. «’’>’ "^3- f. 

r', , .rr?^ rtm. «.■« rn 
J.---:, rfr,. c-ir. i!Tl TlTnlPl I 
rm. 

^.rt,, «»5t*T«tr.T rtfi, rrM*' 
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I. Then Vidagdlia, tlie son of Sakala, asked 
him. ‘How many gods are flierc, Yajnavalkya ?’ 
Yajnavalkya decided it through this {group of 
Mantras known as) Nivid (saying), ‘As many as 
are indicated in the Nivid of the Visvadevas — 
three hundred and three, and three thousand and 


three.' ‘Very well,’ said Sikalya, 'how many 
gods are there, Yajnavalkya?' ‘Thirty-three.’ 
'Very well,' said the other, ‘how many gods arc 
there. Yajnavalkya?’ ‘Six.’ ‘Very well’ said 
Sakalya, * how many gods are tliere, Yajha- 
valkya?’ 'Three.' 'Very well,' said the other, 
'how many gods are there. Yajnavalkya?’ 
'Two.' ‘Very well,' said Sakalya, ‘how many 
gods are' there, Yajnavalkya’’ 'One and a 
half.' 'Very well.’ said the other, ‘how many 
gods are there, Yajnavalkya?' 'One.' 'Very 
well,’ said Stkalya, ‘which are those three 
hundred and three and three thousand and 


three?’ 


Then Vidagdha. the son of Sakala, a^ked him. 
many gods are there, Yiinavalkva'' Yijha- 
Valkya decided the number asked for by ^kalya 
through this Nivid that b just going to be mentioned 
dj many gods as are indicated in the Nivid of the 
eulogistic hymn on the Vihiadevas.’ The Ni\-id is a 
Sroup of s-erscs giving the noinbcr of the gods, which 
are recited in the eulogistic hymn on the Vtivade\-as. 
There arc as many gods as are racnlioned in that 
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Nivicl.' WTiich » that Nivid? The wrds of that 
Nivid arc quoted: ‘Three hundred and thee gods, fl'< 
again three thouiand and three gods. So many gods 
are there.' 'Very ueU/ said SdkaJya. 'you bio» 
their intermediate number correctly.' He next 
the smaller number of these very gods, «J*y 
gads are there, YajHavalkya?' (Yajnavallcya answers 
one by one;) Thirty-three, six, three, two, one as 
half, and one. After asking the larger and the smaller 
number of the gods, be now asks about their identity, 
•Which are those three hundred and three, and tkrt* 
thousand and three?" 

^ ^ 
sa , isaSt ft 5 TO9:, two 


II ^ fl 

2. Yajnavalkya said. ‘Tliese 
manifestations of them, but there are , v 
three gods.' ‘Which are those thirty-threer^ 
■The eight Vasus. the eleven Rudras ^d w 
twelve Adityas— these are thirty-one, and i 
and Prajapati make up the thirty-three. 

yajnavalkya said. ‘These, the three hiftidred an 
three etc., are but the manifestations of 
thirty-three gods. But really there are o"/ _ 

three gods.’ 'Which are, those thirty-three 
reply is being given: 'The eight Vasus, ^ f ^ 
;?Mdr<w «2«d the twelve Adrtyas— these are thirty- ^ 
and Indra and Prajapati make up the thirty-three. 
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^ ^ cIW5^ffe II ^ II 

3 . 'Which are the Vasus?’ 'Fire, the 
earth, the air, the sky. the sun, heaven, the 
moon and the stars — these are the Vasus, for in 
these all this is placed ; therefore they are called 
Vasus.’ 

Which are the Vasut?" The identity of each 
group of the gods is bdog asked. 'Fire, the earth.’ 
etc. — from fire up ta the stars are the Vasus. Trans- 
fo^ag themselves Into the bodres and organs of all 
^DRS, which serve as the support for their work and 
its fruition, as also into their dwelling-places, these 
Rods help every being to live, and they themselves live 
t®o- Because they help others to live, therefore they 
«« called VasBJ. 


55^ nmr, , 

^ Cl<tiPd 5 

iRr II y II 


4- ‘Which arc the Rudras?' 'The ten 
ot^ans in the human body, with the mind as the 
*^€nth. When they depart from this mortal 
l^y, they make (one's relatives) weep. Because 
^oy then make them weep, therefore they arc 
called Rudras.’ 

II Ai'cA are the Rudras?' 'The ten sensory and 
aiotor organs •n Ike human body, trtlk the mind as 
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ike eleventh. When they, these organs, deparl from 
this mortal body, after a person has completely e^ 
penenced the results of his past work, Ih^y * 
relatives weep. Because they then make them f 
(Rud), therefore' they are called Rudras.' 


TO znftro:, qfe i 9 ™ 

nfe awmRcU i II » 

5 . 'Which ate the Adilyas?' 'T''' 
months (are parts) of a year : !>>“= ”1 „ 
Adityas. for they fo takinp all (tt/s ^ 
Because they go taking all this with them, 
fom they arc called A(lil>’as.' 

‘Which are the Adilyas?' 'It is 
the twelve months are parts of a year; 

Adilyas. How? For as they TOtxte they go taking 

pcr^ion's longevity and the rcsuIU of 
them. Because they go taking (AdJ) all t 
them, therefore they are coiled Adilyas." 


c?m Xr^s i 

n*: tnmftftft I TOUT rrofti'nrrPr I 

wmn «i 7 tf?! % *Txn fPt iM It 

6 -WTrich is Imira. and which H rn;!; 
pour’ "Die efood » Indra. and the 
i*njlp?iti.* ‘UTikh h Lhe chiiid?' "Thn"'^, 
(.♦TtrgThJ ' 'ViTifcb M thr Mcrifice?' 'Ar»J^^'* 
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’Which is Indra, and which is Prajapati?" 'The 
cloud is Indra, and the sacrifice ts Prajdpati.’ 'Which 
•s the cloud?’ 'Thunder,' i.e. vigour or strength, 
which ki!!s others ; that is Indra, for it is his function. 
'tt’Ai'cft is the sacrifice^’ 'Antmals,' for they are the 
means of a sacrifice. Because a sacrifice has no form 
of its own and depends on its means, the animals, 
ffierefore they are called sacrifice. 

^rf^cu^ ^ II •s It 

7. *\Vhich are the six (gods)?' ‘Fire, the 
earth, the air the sky. the sun and heaven — 
those are the six. Because all those (gods) are 
(comprised in) these sue.' 

'IVAtcA are the s$x (gods)?’ The same gods, fire 
ud the rest, that are das^ as Vasus, leaving out the 
mooa and the stars, become six iu number ‘Because 
ell those (thirty'three and other gods) that have been 
*poken of are these six.’ In other words, the Vasus 
^d others that have been enumerated as details are 
included in these six. 

ct ^r ffe i pt vilwii:, 

^trr 5 ^ t '»»a* 4 l ^ ^41(4 Id V 

^ ^ 5f?t ; tftsti tract 

5 % II d II 

8. ‘Which are the three gods?’ ‘These 
three worlds, because in these all those gods 
®te comprised.’ ‘Which are the two gods?’ 



33S B^IIADARAJfyAKA VPANl^AD [jO* 

‘Matter and the vital force.*' ‘WTiich are the 
one and a half V 'ITiis (air) that blows.' 

'Which are the three gods?’ 'These three vorUs.' 
The earth and fire taken together make one god, the 
sky and air make another, and heaven and the suo 
make a third : these are the three gods. Because i» 
these three gods aU the gods are comprised, therefore 
these are the three gods : this is the view of a certo'a 
section of philologists. ‘Which are the tvro gods? 
'Matter and the vital force ' — these are the twv godi , 
that is to say. these inclode all the gods that have 
enumerated. "Which are the one and a halfi’ 'H** 
air that blows.' 

atTj:, in^, W 5 

i STIVT iRf, ^ nsj II « ll 

9 . ‘Regarding thb some say, "Since the 
air blows as one substance, how can it be one an 
a half?" It is one and a half because llirougj 
its presence all this attains suri>assinR g’nry. 
‘W’hich is the one god?’ 'The vital fore 
(Iliranyagarbha) ; it is IJrahirun, which « ca* ^ 
Tyat (tliat).' 

‘Regarding this some say In objection, 
eir blows as one substance, how can it be one a* * 
half>" It is one and a hMf because through il> 
presence all this attains surpassing glory.' 'Whu ’ 
ike one god>' 'The vital forte ; it. the v»»j 1 f '*"' 

» The viuJ t(rc* la its cMotie Mpnt. ot 
le SMUt. alaa in tiw se<t 
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Brahman, for it is vast, being the sum total of all the 
gods. And this Brahman u called Tyat (that),' which 
is a word denoting remoteness. Thus the gods are one 
as Well as many. The infinite number of gods are 
included in the limited number mentioned in the Nivid , 
these again are included io the successive (smaller) 
numbers, thirty-three and so on. up to the one vital 
force. It is this one vital force which expands into alt 
those numbers up to tbe infinite Thus the vital force 
alone is one and infinite as well as possessed of the 
intermediate numbers. That this one god, the vital 
force, has different names, forms, activities, attributes 
and powers is due to individual differences of quali 
ficatioa.* 

Now eight other forms of that same vital force 
vtdeh is a form of Brahman are being set forth: 

^ trr wjrf gs'i WsJtHkHH: qtBTiT 

g^'R HT:, ; 

^ ^fff ; |l \o II 

10. ‘He who knows that being whose abode 
•s the earth, whose instrument of vision is fire, 
"'hose light is the Manas, and who is the ulh- 
■nate resort of the enlire body and organs, knows 
O Yajnavalkya.’ ‘I know that being of 

‘ People perform diScreot kuids of mcdiUtioo as<l rites 
acquire diCerent grades of meotal culture, thereby attain- 
lug identity with fire elc which an *11 parts of the cosouc 
’'‘Is) force Hence the above differences. 



538 nnil.IDJRAirYAKA VPANI^AD li 9 

you speak — who is the ultimate resort of 
the entire body and organs. It is the being who 
is identified with the body. Go on, 5akal>’a-^ 
'Who is his deity (cause)?' ‘Nectar (chyle), 
said he. 

He who knows that bang or god whose abode w 
the earth, whose instrument of vision is fire : Lol® 
here means that through which one secs ; that is to say, 
;\ho sees through fire. Whose light is the Hanas, who 
considers the pros and cons of a thing through tte 
Manas. In other words, this god has the earth for w 
body and fire for his eye. weighs things through ® 
mind, identifies himself with the earth, and is possesse 
of a body and organs. And who is the ultimate 
of the entire body and organs. The idea is * 1 *^' 
the skin, (lesh and blood derived from the nao 
which stand for the field, be is the ultimate 
the bone, marrow and sperm derived from the fa er- 
which stand for the seed, as well as of the organs. ^ 
who knows it as such knows truly, is a scholar, 
do not know him, YSjnavalkya, but still pus® 
a scholar. This is his idea. 

'If knowing him confers scholarship, / know t 
being of whom you speak — who is the ultimate 
of Ike entire body and organs.' Then Sakalja 
havf said. ‘If you know that being, tell me w 
description is.' ‘Listen what it is.' saj’s t e ° 

'it is the being who is identified wilh_ the 
preponderates in earthy elements, i.c. who 
ed by the three constituents of the body, or ®® 
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they arc called, derived from the mother — that is the 
god about whom you have asked, Sakalya. But there 
is something more to be said about him by way of 
description ; go on, Sakalya, ie. ask about it ' Thus 
challenged, he was funous like a goaded elephant and 
said, ‘IVAo IS Ais deity, the deity of that god identified 
with the body?’ That from which something emanates 
has been spoken of in this section as (he deity of that 
thing. ‘Meetai’.' said he. 'Nectar' here means chyle, 
or the watery essence of the food that is eaten, which 
produces the blood derived from the mother , for it 
generates the blood stored in a woman, and this blood 
produces the skin, flesh and blood of the feetus, which 
*re the support of its bone, marrow, etc. The 
conunon portions of the next seven paragraphs need 
no explanation. 

iwtsolfar, 

^ q t n ' qm q^, 

WlUiad^.-'+y 1 ^ tTT 3T? ?f 5^ tdtH-UlciJd: TOW 
; tl t^nr tnWRtj: ^ ; 

w ii U ii 

. II. 'He who knows that being whose abode 
IS lust, whose instrument of vision is the intellect, 
''’hose light is the lianas, and who is the ultimate 
issort of the entire body and organs, knows 
truly, O Yajnavalkya.' ‘I know that being of 
whom you speak — ^who is the ultimate resort of 
the entire body and o^ans. It is the being who 
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is identified \vith lust. Go on, Sakalya.' ‘^VTio 
is his deity?' 'Women/ said he. 

'Whose abode u lust.' or the desire for sex 
pleasures : that is. who has lust as his body. 'Whose 
tnstrument of vision is fhe inleUecl.’ i.e. who 
through the intellect, 'll is the being identified teith 
lust,’ and the same in the body as well. . ‘Who is ^ 
deity?' 'Women.' said he. for men's desire is inflamed 
through them. 

?# 3^ fiig r egwrci Ff i ^ ^ 

i:UKl l tmc-<W I gr 81? a' S^FJTc^JltQTnm 

ymetj ; y jyy: ^ * 

H^y yn ^yra ll VK ii 

12. ‘He who knows that being whose abode 
is colours, whose instrument of vision is the eye. 
whose light is the Manas, and who is the ultima e 
resort of the entire body and organs, knows 
truly. 0 Yajnavalkya.’ *I know that being oi 
whom you speak — who is the ultimate reso 
the entire body and organs. It is the being w 
is in the sun. Go on, Sakalya.’ 'NVho is his 
deity?’ ‘Truth (the eye),* said he. 

'Whose abode is colours.' white, black, etc. H 
is the being who is i« the sun.' tor he is the particular 
effect of all colours.'* ‘Who is his deity? 


• Belag produced by them lor tbeir owe 


roani/rttat’"” 



3 9 - 14 ] B^HADXRAJ/YAKA UPANl^AD 541 

Mid he. 'Truth' hero means the eye, for the sun 
among the gods is the product* of the eye in one’s 
body. 

ursT srhi 

^rar?iii 57 tr i ^ tir 315 <f 
«i^raT 7 t ?rai^ , ir g iid W c«h ; 5^ s 

^=1 5n^.q ; ?Rt| SET ^(It ; ?fiT 

ll U II 

. 13- 'He who knows that being whose abode 
>s the ether, whose instrument of vision is the 
car. whose light is the Manas, and who is the 
Ultimate resort of the entire body and organs, 
wows truly. 0 Yajnavalkya.' 'I know that 
oe»ng of whom you speak— who is the ultimate 
of the entire body and organs. It is the 
Wing who is identified with the ear and with the 
umc of hearing. Go on. Sakalya.’ 'Who is 
IS deity?' 'The quarters,' said he. 

Whose abode is the ether,' etc. 'ft is the beins 
* 0 IS identified with the ear and particularly with the 
of hearing.’ ’Who is his detly?' 'The quarUrs,' 
“I fie, for (the gratis say) it is from the quarters that 
‘s particular being within the body is pr^uced. 

^ 'n ttWWdSIR., qt 

‘ So says th« Snitl (eg 5 . X xc, 13). 
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is identified with lust. Go on, Sakalya.' 
is his deity?’ 'Women/ said he. 

•Whose abode is lust/ or the desire for sfi 
pleasures ; that is. who has lust as his body, ii*®” 
instrumeni of vision is the inUUeet/ i.e. '*ho 
through the inteDcct. 'It is the beins identifi^i 
lust/ and the same in the body as well. . 'li •’ 
dnty?‘ •Women/ said he. for men's desire is 
through them. 

tf yri fqTiT cq q^icTTT ^ ^ 

*Rn7tI i glTT 


aw w ^ia ; It KK W 

12. 'He who knows that being whose a 

is colours, whose instrument of vision is ' 
whose light is the Manas, and who Ls J, 
resort of the entire body and pf 

tnily. O Yajriavalkya.' 'I know that , 
whom you speak— who is the »bJ 

the entire body and organs. It fa the K . 
fa in the sun. Go on. Sakal^.' ‘'Vh® 
deity?' ‘Truth (the eye),’ said he. 

'It'Aose abode ts colours/ white. bl«t. 
it the being vho is in the sun/ for he ^*t,*;*/ 
effect of all colours.’* ’It'Ao ii hit d'^tf 


I rtcicf pfoitaeai by Ummd tot ' 
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knoTO truly, 0 YajDavalk>’a ’ ‘I know thut 
being of whom you speak — who is the ultimate 
resort of the entire b^j' and organs It is the 
being who is in a looking-glass. Go on, $akalya.' 
'Who is his deity?' 'The vital force,’ said he 
'Whose abode is colours.' In paragraph 12 colours 
in genera] were referred to ; but hire particuj.sr tolinus 
those that reflect, are meant. Ihe particular abode ot 
the god who dwells in these colours is reflecting ob 3 ects 
such as a looldng-glass. 'Who $s his deil\''' The 
lilal force/ said he. That being called n flection 
emanates from the vital force.' 

^ 8ITT trti JlifTwridt. 

^ ^ 5^ f^illddyWklR: q tiqui i q . , S 5 

^’nmrtKwi qtr- 

I q q qmpg ^ «r?:, q^ mTI ; 

^ 'RT 4 qw il U II 

. 'He who knows that being wliose abode 
IS water, whose instrument of \l^lon is the 
intellect, whose light is the ^^anab. and wlio is 
, ® tsitimale resort of the enhre body and organs. 
•^O'vs truly, O Yajiiavalky.i ' T know that 
ihg of whom you speak — who is the ultimate 
resort of the entire body and organs It is the 
. "ho is in ivater. Go on. Sakalva ’ 'Who 
IS his deity ?’ ‘Vanina (rain).' said he 


* depeBdeot 

""sgth. 
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5 ^ «iTra^, h ^ 

?=7RiFTni?PT I ^ «Tr «T? cf 'ly* 

?ITlf ?lTnc^J 5 5JTWP 5^ H 

\ SKT ll '' 

14. 'He who knows that being whose abwe 
is darkness, whose instrument of vision is 
intellect, whose light is the Manas, and who 
the ultimate resort of the entire body and orga^. 
knows truly, 0 Yajnavalkya.' ‘I know teat 
being of whom you speak— who is 
resort of the entire body and organs, it is 
being who is identified with shadow 

• ‘Who is his deity? Death. 


Go on, Sakalya. 
said he. 

'Whose abode 


darkness’ such as that of the 
DiRht. In the body Ut is the being ' 

shadow, or ignorance.' ‘Who is his detiy? ' 

said he. Among the gods this is his cause (accerdias 


to the Srutis). ^ ^ ^ 

iWtiyddK. > 


*rir qnicii 4 

5 ^ ^ ? atgRf^ fi 

15. 'He who knows that bemg whose 
is (particular) colours, whose i^trum 
is the eye, whose light is the and 

the ultimate resort of the entire body 
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knows truly, 0 Yajnavalkjra.’ 'I know tliat 
being of whom you sp^k — ^who k the ultimate 
resort of the entire b^y and organs. It is the 
being who is in a looking-^lass. Go on. Sakalya.' 
‘Who is his deity?' ‘The vital force,' said he. 

'Whose abode is colours.' la paragraph 12 colours 
in general were referred to : but here particular colours, 
those that reflect, are meant. "Ibe particular abode ol 
the god who dwells in these «>Iours is reflecting objects 
such as a looking-glass. ‘Who is kis deilx' 'The 
Wlfll force.' said he That being called refli'ciiuii 
emanates from the vital force.' 

^ RHlaytfci:, 

^ ^ tdillc^dWtc^Id: miyuilH. . ^ ^ 

^ 5^ Qcr* 

^ I n t n n ttirg 351: w;, » 

^ 9>r j sre'iT It U II 

. t6. 'He who knows that being wliose abode 
IS water, whose instrument of \i'ion \% the 
intellect, whose light is the Manas, and who is 
the ultimate resort of the entire body and organs, 
^ows truly, O Yajnavalkva ' 'I know that 
l^ing of whom you speak — who n the ultimate 
f^ort of the entire b<^y and organs. It is the 
who is in water. Go on. SakaK a ' 'Who 
ishisdeity?' 'Varuna (rain),’ said he 

tJeinj drpfndent oa ftietton stc . which require 
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'Whose abode is mster' in general. He spea^Hy 
lives in the w-atcr of reservoirs, wells, tank.s, etc. 'II 
ij his deity?" 'Yamna (rain).’ Because tHo water 
that IS (drunk and) foms the body comes front rain ; 
It IS again the cause of the water of reservoirs etc.' 

5 ci 5 ^ ^ 

wifirydc-vJ 1 ^ tn auwuipi- ^■ 

rrn *nTT<*i t ^ «nT4 gm ^ 

s i w;^ I «rT ; iTsntjfiTf^ II I** H 

17. ‘He who knows that bcin;; whose abwl* 
K the seed, whose instrument of vision m 
intclloct, whose light is tltc Man-as, anti whit 
the ultimate resort of the entire hotly and orgia . 
knows truly. () YajiUvalkya * *1 th- ' 

Ning of whom you speak— who is fh'* “".'"^,1^. 
n-«orl of tlip entire body and organs It t» 
fieing whfj is idcntifiesl with the son. f«d o • 
fiakalya' ‘UTio is his deity ?' 'Pnjlpih (tne 
father),' Slid he. 

‘Wh^-se abode i» the seed.' ‘It *« 

UiabfuJ Kilh the tom.’ »fw> w the pirtinjlJf JfJ'* 
cf t.^a- wl»» lohabitt the »ced 'Ihe ‘‘"j 

t-'L. d »!fh the here means the trim's, nwr*-* 
wx>J derived from the father ‘Who M *<» ^ 


* rtrjofS fm'm <lTf» O.fio 
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'Prajapati/ said he. 'PnjSpati' here means the father, 
for from him the son is bora 

htstoi 

n U II 

l8. ‘Sakalj'a,’ said Yajnavalkya, 'have 
these Vcdic scliolars made you their instrument 
for burning charcoals?' 

For the sake of meditatinn one and the same vital 
force has been inculcated in eieht different forms , each 
god hawng three divisions, viz abode (general foiinl, 
h<ing (special manifestatioo) and deity (cause), is but 
» form of the antal force The text now goes on to 
show how the same vital force, divided into five forms 
recording to the different quarters, is unified in the 
oind. \yhen Sikalj-a kept silent. Yajnavalkya ad- 
•hwsed him, subjecting him to the speU of an evil 
spirit, as It vsere. 'Sdkalya,' satd he, 'have these 
seholars made you thetr iiKfr«mfn< for burning 
tharcoah such as ftre-tongs>' The particle 'svid' 
^otes deliberation. He means. "They must have 
done so, but jxtu do not perceive Out you are being 
Wnsunie^ by me.’ 

II5T fMI O plitf j felt ^ 
tRf j irf^ ^ ii U ll 

Ig. 'Yajnavalkya,' said Sakalya, 'is it 
j^ausc you know Brahman that you have 
flouted these Vedic scholars of Kuru and 
^ancala?’ ‘I know fhe quarters vvith their 

35 
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S*’ 


(Jcstirs nnd •uppoft’;.' *!( you know the qnarten 
uiili thnr drilled anfMupport'— 

'J'J/wJi'jiAya,' s<ttJ SJkitlyJ. 'it it beeaun 
lnfr;p flrafitnan that you have Ikut fiyuUJ J*. 
uAo/jfj of Kuru and PancMd by »u:K«stin" that th^ 
lhfmwlvf< were Afnid and matte me their f.re-to^ 
V.i]tuvnlk>-a iai<l. •71 m» ia my knowledge of 
— wlat « It?— dat I knoo the quarters. I.e. the tn 
tation concerning them ; not the qturters ^ 
vith their presiding deities and supports iS weH. 
other said. 'If yon knots Ike quarters wi'iA . 

and supports. i.«. if you say you know the medi 
with its results 


ar^ feajftfir i 

I 5t snfta: isftJH nrafe i " 3 *’ ' 

OTifiT iTpj% , ihlwg saifii nlaffeiraift i 
i& ee9=i ft saii5i 3iBTft. ES^ Sa s’"® 
nftfenft jnJtftft s naaSroraa^Pt " ■ 

20. 'What beity are you i*ntj!i=d 
the cast?' 'With the deity, sun. W ^ 
docs the sun rest?’ ’to tlie eye. ^ 

does the eye rest ?’ On coloure, -olouis 

colours with the eye.’ On ..alH-a, 

rest?’ -On the heart (mind), . h is 

‘for one knows colours through the 
on the heart that colours rest. » J 
Yajnavalkya.' _ . . 

•What deity are yott identified tenth tn 
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—what deity have you who are idenUfied with the 
quarters?' Yajnavalfcya, realising his own heart or 
mind — divided in five forms according to the quarters 
and identified with the quarters — and through it the 
whole universe, as his own self, stood facing the east, 
with the conviction that he was the quarters. We 
gather this from his claim that he knew the quarters 
with their supports. Sakalya according to Yajna- 
valkya's statement asks. 'What deity are you identi- 
fied with in this quarter^' Everywhere in the Vedas 
it is stated that in this very life one becomes identified 
with and attains the god one meditates upon It wiJl 
^ stated further on. ‘Being a god, he attains the 
gods' {IV, i. s). The idea is this; You are identified 
with the quarters ; who is your presiding deity in the 
cast?— as the east, which deity are you united with’ 
VSjfiavalkya said: "With the deity, sun — the sun is 
ny deity in the east.' This is in substantiation of his 
claim that he knew the quarters svith their deities ; the 
other part, that relatit^ to their supports, remains to 
^ dealt with ; so the text goes on' "On what does the 
sun rest?' "On the eye," for the Vedic Mantras and 
their explanatory portions — -for instance, 'From the eye 
^0 sun was produced' (R. X. xc. 13, etc ) and 'From 
eye came the sun’ (Ai. I. 4) — say that the sun is 
produced from the eye that is in the body . and an 
effect rests on its cause. 'Oi» vhat does the eye rest^' 
On eohurs." The eye, Hsdf a modification of colours. 
^ directed by them so as to perceive them ; it is pro- 
duced by those very colours that direct it to perceive 
Therefore the eye, together with the sun, and 
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the cast, and all that lie in the east, rests on colours , 
the entire cast, together with the eye, is but colours. 
'On what do these colours rest?' ‘On the heart, 
Ydjhavalkya. Colours are made by the heart it ts 
the heart that is (ranslormed into them, 'jor ever>'body 
knows colours through the heart.’ 'Heart here rrfers 
to the intellect and Manas taken together (i-e. 
Therefore 'it ts on the heart that colours rest.' The 
idea IS that since one remembers colours, Ijans ^ 
impressions, through the heart, therefore colours res 
on the heart. ‘It ts just so. Ydjhavalkya.’ 

g tm: 1 *15 

sr%fer 5 ^ 

^ ^ 

5[^, ^ 51%^ ninfg^ i ^ 

5 5^ ^ tr^, 5^ 15 » 

5^ nfgferr 555^15 ? 


1555 11 II , ... {- 

21. ' What deity are you identified . 

p south ?' ‘ With the deit}'. Yama (the J 


the south r • Witn tne oeuy. .^the 

justice). ’ ■ On what does Yama rest? 
sacrifice.’ ‘ On what does the sacn ^ ^ 


sacniicc. , 1^0 

‘ On the remuneration (of the ^ 

what does the remuneration rest ? dv-es 

because whenever a man has fatm, 
remuneration to the priests; ,^bat 

faith that the remuneration rests. Vaina* 

does faith rest?’ ‘On the heart, said ^ J 
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knows faith through the heart; 
therefore it is on the heart that faith rests.' ‘ It 
IS jtist so, Yajnavalkya.' 

H fiat deity are you identified leilh in the soulh^' 
ett. should be explained at before. Who l^ jxiur 
'3<'ity in the south? ‘H'llA the deiH. Yama—] am the 
**tith, and Yanu is my deity ’ ‘On vlial doet Yaiita 
'fit? On the tacnfice’ \aina together with the 
south rests on the sacnfke, hi> cau-rf* How can Varna 
be the effect of a sacnficc’ This i» beinj; answered 
The priests officiate in the sjunhcc. and the sacnficcr 
trdctms it from them by means of the remuncialjon, 
*Bd wins the south together with Varna through that 
s^fice. Hence Varna, being its effect, rests on the 
waifice. together with the south 'On ahat does the 
Merifiee rest?' 'On the remuneration (of the priests) ' 
T™ sacrifice is redeemed through the remuneration ; 
ibereforB it U the effect of the remuneration 'On vhat 
the remuneration rest>' 'On faith.' 'Faith' 
liberality— faith in the Vedas coupled with devo- 
How does the remuneration rest on faith’ 
Because vhenever a man has faith, he gives remunera- 
hon to the ^nVrlr , if he has no faith, he dots not (jive 
Therefore it is on faith that the remuneration rests ' 
On tehal does faith rest?' 'On the heart.' said 
^jhavaihya, ‘faith is a modificatioR of the heart, for 
knows faith through the heart, and a modification 
on that which has it ; therefore it is on the heart 
that faith rests.' 'It is ptst so, y«;naoalftya ' 
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tP^o closely resembles (his father), that he has sprung 
from his father's heart, as it teere, that he has been 
made out of (his father's) heart, as it were, as an ear- 
ring is made out of gold. Therefore it is on Ike heart 
(fcaf {lie seed rests.' 'It »s just so, Yfljnavalfeyo.’ 

^ *Ffeif:rilrfer 

^ ^ q&{s^& i sKfOTsg ^ictf 

} ero tRi d^ra, fl 

^inilci, 0«T uf^HcI Vtqirfllfr ; 

'Wui^’s-w n II 

33. *\Vhat deity are you identified with in 
the north?' 'With the deity. Soma (the moon 
and tlie creeper)’ ‘On what does Soma rest?' 

' On initiation. ' ‘ On what does initiation rest ? ’ 

' On truth. Therefore do they say to one ini* 
dated, “ Speak the truth for it is on truth that 
initiation rests,' ‘On what does truth rest?' 

‘ On the heart,' said Yainavalkya, ‘for one 
knows truth through the heart, therefore it is on 
the heart that truth rests ’ ‘ It is just so, 

Yajnavalkya.' 

‘lyhat deity are you idealtfied with in the north?' 
IKilli the deity. Soma ' 'Soma' here means both 
nioon and creeper. 'On vrhat does Soma resi>' 'On 
miliatioH,' for the initiated sacrificcr purchases the 
Soma creepwr, and sacrificing with that creeper along 
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with meditation, attains (his identity with) the north, 
presided over by the moon and named after her. '0* 
tchat does tmtidh'on rest?' ‘On truth.' How? Because 
initiation rests on truth, ‘therefore do they say to one 
tnittated: Speak the truth/ lest the cause being spoilt, 
the effect also be spoilt. Therefore 'it is on truth that 
initiatioH rests ‘ 'On tohat does truth rest?' 'On the 
heart/ said Yajhavatkya, ‘for one knovs truth thro*s^^ 
the heart ; therefore it ts on the heart that truth rests. 
'It is ]Mt so, YdjMvaJkya/ 

tffUuj fafsH i tmftfa ■, 'n*, 

nf?rf0?rffr tfif , <rfRi!3 

II II 

24 ' What doty arc you identified 

the fixed direction (atovc)?’ ‘ With the deitjj 
fire.' 'On what docs fire rest?’ 'On , 
'On wlut does speech rest?’ 'On the hear 
■ On Mh.tt does tlie heart rest?' 

'tVkat detly are you identified vith i» the 
direction^’ Deiog the sonic to all who ‘^'*®** 

Mount Jlcru.' the direction overhead U * 

hoed direction 'iVstk the deity, fire/ 

there u more light, and lire li luminom. 0* ^ 

‘ tAJtoct* tsa f et- Tta Jirsctioo* 

»vy nt.-MfLnf t'j Uw pouUuo of tfui •**’’ 

tbj cjiAiauia tilt «»«f briog Cut u> •hifh C-'X ‘ ^3 

m-t. But t-ie nvettrul b ttinMi'f o/BiUOt 

ft ttna. 
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don fire rest?' 'Ok speech.' ‘Ok what does speech 
rest? 'On ike heart.' Now Yajnavalkya, through his 
heart extending in all directions, has reah^d all the 
quarters as his own self . the quarters, with their 
deities and supports, are a part and parcel of him, and 
he is identified with name, colour (form) and action. 
Of these, colour together with the ea»t is one wnth his 
heart. ,Mechanical rites, the act of procreation and 
ntes combined with meditation repre^nting the 'outh, 
''^est and north respcchvely, together with their results 
*iud presiding deities, are likewise unified in hi> heart 
And all names together with the overhead direction 
also reach his heart through speech The whole uni- 
'■arse is comprised in these ; colour (forml, action and 
“aifie : and all these are but (modifications of) the heart 
Therefore Sakatya asks about the heart, which u the 
embodiment of everything: 'On what does the heart 
rest?' 

KIT* tnrffe 

II vt II 

25- / You ghost." s.iid Yajnavalk\a, ' when 
you think tlie heart is elsewhere than in us. 

body is dead). Should it be elsewhere 
|han in us, dogs would cat this body, or birds 
it to pieces.'* 

i ou ghost.' said Yajnovatkya. addressing him by 
s different name, 'when vou think the heart, or the 

'hit. that whith vanishes at «la) lime 

’Lit chum It 
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mind, which h ihc sell' of the body, is tUrxhtte than 
tn us, (then the bofly » dead). Should il he ehevhae 
than in us, dogs aould then eat this body, or birds 
tear It to pieces Therefore the heart rests on oe. 

(he Ixxly' — this w the idea. The body also, as consist- 
ing of ruvme, colour (form) and action, rests on the 
heart 


5n<jn ^ rr ti ? ^ » 

«FfRr3 smr: afkfe<f 

sri^'sH nk i shiwg ^ » 

i alafer 5 

?? ^•T nf?t ^feur, ^ ^ 

iMh, ^ RTO?r, 

^ n<5?nr^w5* ^ 

35ra ; cT 'f 

fqqfiraicfri^ I a g ?r ^ ■, ^ Z W 

fennTcT, ami gr^ 


mar: n 11 

26. ' On what do the body and^ 


rest?’ 'On the Prana.' ‘On 
Pi^a rest?’ 'On the Apana. _ 9 'n^ ^vhat 

the Apana rest’’ ‘On the . ‘On 

does the Vyana rest?’ ‘On the Udana. . 
what does the Udana rest?' On as 

This self is That which has been dasen 


> In a figurative («»«e 
* Lit you and (yoor) *eU 
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'Not this, not this.’ It b imperceptible, for It 
is never perceived: undecaying, for It never 
decays; unattached, for It is never attached; 
unfettered — It never feeb pain, and never suffers 
injury. ' These are the eight abodes, the eight 
instruments of vision, the eight deities and the 
eight beings. I ask you of that Being who is 
to be known only from the Upanisads, who 
definitely projects those beings and (againj with- 
draws them into Himself, and who is at the same 
time transcendent. If you oinnot clearly tell me 
of Him, your head shall fall off ’ Sakalya did 
not know Him; his head fell off; and robbers 
snatched away hb bones, mistaking them for 
something else. 

'You have stated that Ibe body and the heart— 
the effect and the iostramcot — rcy on each other. I 
therefore ask you : On what do the body and the 
heart rest?' 'On the Prana' The bodv and the mind 
rest on the force called Prana ' 'On what does the 
1‘rJHa rest?’ ‘On the Apana" . That force called 
Prana would go out (through the mouth and nostnU), 
*'crc it not held back by the force called Apana 'On 
what does Ike APana rest.*" 'On the Vydna' That 
force called Apana would also depart (lhn<ugh the lower 
orifice) as the Prana would (through the mouth an<I 
nostrils), were they not both held back by the force 

* Tor the loncliorw «l Oi«e »ee eorameoUry on 1 » i 
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callM Vyana, which occu^cs an intermediate position. 
'On tehat does the Vyina rett?' 'On the Vddn^ : AH 
the three forces would go out in all directions, were 
they not fixed, as to a post, to the Udana. 'On 
does the Uddna rest*' 'On the StimSna/ for all these 
forces rest on the Satnana. The idea is this: Thebod^ 
mind and the vital forces are interdependent and work 
together as an orderly aggregate, dominated by the 
purpose of the individual self. Now that transcendent 
Brahman, which is immediate and direct, by which all 
these up to ^he ether arc regulated, on which they 
and by which they axe pervaded, has to be described. 
Hence the text goes on: 

Tills tell is That vhieh has been desenbeJ ia tlw 
Madhukanda* as 'Not this, not this' (II. ui- ‘ || 
imperceptible, not perceivable. How? Because ^ 
beyond the characteristics of efiects, therefore ^ 
percepUble. Why? For It is never perceived. O^y 
differentiated object, which is within the range o ® 
organs, can be perceived : but the Self is the oppos* 
of that. Similaily undecayinx- 'Vhat is 
made up of parts decays, as far instance the ) ’ 
but the Self is the opposite of that ; hence It 
decays. Likewise unattached. A eross object, ^ ^ 
related to another gross object, is attached to it • 
the Self is the opposite of that ; hence It ** ^ 

attached. Similarly unfettered, or free. Whatewr 
gross becomes bound , but It, being the opposi e ^ 
that, is free, and for that reason 
Hence also It never suffers injury. Being r* 


> Coosisticg of ebaptm I soil H. 



3 9 26] 


SRllADJIiA^YAKA OPAyi$AD 


557 


such characteristics of c0<%t$ as perception, decay, 
attachment and bondage. It never suffers injury, in 
other words, is never destro)ed. 

The Sruti, out of eagerness, has set aside the order 
(of the duloguc). stepped out of the storv and 
described in its own form the Being who is to be 
known only from the Upanisads rhi-n it resumes the 
garb of the story and says (throuirh V.ijfiavalkya) : 
These are the eight abodes, desenbed above (m para- 
graphs to to 17] in the words. ‘Whose abode is the 
earth/ etc.; the eight iitslnimenls ol vision, fire etc., 
eight deities, referred ti> in. ' "Nectar (chyle),” 
^d he.' etc. (par. 10); the eight beings, mentioned in, 
The being who is identified with the body' (Ibid ), 
/ ajJ you, who are proud of your learning, of 
Being devoid of hunger etc who is to be known 
from the Upani^adt. and through no other means 
of knowledge, who depmUly" projects those beings, 
“OSO Identified with the body etc., divided into eight 
groups of four items* each, so as to constitute the 
•^veree as it is, and (^ain) withdraws them through 
the east etc. into Himself, i.e. into the heart (mind), 
wSo ir at the same time transcendent, beyond the 
a^butes of the limiting adjuncts such as idcnbfica- 
with the heart. // you cannot clearly tell me of 
Im, your head shall fall off. said Yajnavalkya. 
Sdkalya did not know that Being who is to be known 
ooly from the Upanisads ; his head fell off The story 
ended. 'Sakalya did not know Him,' etc , is the 
narration of the Sruti. 

* The abode, the iostmment of vision, the light and the 
oeity. 
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Further, robbers snatched away even his boMS 
as they were being earned to his home by his 
dpies for the funeral iHes—whyl^misUiJiing them for 
somethng else, viz. treasure under transport, 
previous anecdote is here referred to. In (Book ^ ^ 
the Satapatha Brahmana entitled) the Asfadhjus 
there occurs a dialogue between Yajnavalkya « 
Sikalya with a similar ending. There yajnavaUO 
gave a curse: ' "You shall die in an unholy place at 
an inauspiaous time, and even your bones s ^ 
reach home.” He died exactly like that ; and to 
seized his bones too. mtslaking them for somethin, 

else' (S. XI. VI. 3 H)- to 

one should not be disrespectful, but ® ^ 

a true knower of Brahman. That story is here ra 
to m order to teach conduct and also to e’t 
knoMledge of Brahman 

How can tlut Brahman which been 
as ‘Not this, not this' by the elimination of 
el:.e, be positively indicated? In order to arts'* 
as also to stale the cause of Uw i, 

again resorts to the story. The point o ^ 

that one should take away cattle by defeating 
scholars who do not truly know Brajiman. 
of the customary procedure* Yajnavalkya S3 

3171 ^n. Straw WTsi^ ^*1' ^ 

m HT *n 'r- 

• It t/eatj or fitaal* and *» •» *"”<1 Ucauw 

Ct «l«ht itiptCTl. ^ ^ 

» Ttit ttinjts belcsfuif to Prl.’io**?** o’ 
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«T: ^ 5 375'^ fT 

^ II ^\s n 

2/. Then he said, ' Revered Brahmanas, 
whichsoever amongst you wishes may ask me 
questions, or all of you may Or I shall ask 
questions of whichsoever amongst you wishes, or 
ask all of you. The Brahmanas did not dare. 

Then, after the Brahmanas were silent, he said, 
addressing them. 'Revered Brahmanas, whtchsnever 
flMOJigil you wishes to ask me questions, may come 
forward and ask me questions, or all of you may Or 
J shall ask questions of whichsoever amongst you 
tn’jAej that I should ask him. or ask all of you.' The 
Brikma^as, even though thus addressed, did not dare 
fo give any reply whatsoever. 

q«R55— 

omtTtrqrftfrr 3^- «» n 

sS. He asked them through these \’erses . 

(t) As a large tiec. so indeed is a man. 
(This is) true. His hau- is its leaves, his skin its 
outer bark, 

'Vhen the Brahmanas were silent, he asked them 
through the following verses . As in the world ij a 
t^rge tTee~thc word ’V'aiiaspati* qualifies the word 
_t^'— so indeed is a man. This is true. His hair is 
•Is leaves : A man's bw corresponds to the leaves of 
^ tree. His skin is its outer bark. 
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(2) It is from his skin that blood fiow-s, and 
from the bark sap. ITierefore when a inan is 
wounded, blood flow's, as sap from a tree tna 
injured. , •, 

II is from a man’s skin that blood flows, a* 

IS from the bark of a large tree that sap exudes. 
a man and a large tree thus resemble each 
all respects, therefore when a matt is tcounde . 
fiou'S, as sap from a tree that is injured or cut. 

ffnrrifir, fcn«r entr, •' 
irar «*ri*WT f:m II ^ 

(^) His flesh IS Its inner bark, and sine'' 
its innermost layer of bark: „ U 

bones lie under, as does its wood; his ma 
comparable to its pith. 

Similarly a man’s flesh is tho inner barkoi 

large tree A man’s sinew are the i»»erwoJ< y 

bark in a tree, that layer which U under the inwr 
and attached to the wood . i< is tough, or s ro o- _ 
the sinews. A man’s 6e"« He under I ® * ^ ^ 
similarly under the innermost bark h *, *^ ,**^ •tree- 
man's marrote «J comparable to the pith o a ■ 

_ . _ . .v- • Ihev rwefnwe 


iJiiiz) » marrow u ^ r- rr<frn 

There js no difference between the two , they 
each other 


(4) If a tree, after it is felled, spring’ 
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from its root in a newer form, from what root 
does man spring forth after he is cut ofi by 
death? 

If a tree, after it is felled, springs again from its 
root in a newer form, etc. We have seen that previous 
to this feature there was complete similarity between 
a tree and a man. We notice, however, this peculiarity 
in a tree that it springs again after it is felled, while we 
do not see that a man cot oH by death springs forth 
agam. ' But there must be a renascence from some 
source. Therefore I ask you, from what root does man 
spring forth after he K cut off by death? In other 
words, whence is a dead man reborn? 

^ 5s ii ^ ii 

(5) Do not say, ‘From the seed,' (for) it is 
produced in a living man. A tree springs also 
from the seed: after it is dead it certainly springs 
again (from the seed as well). 

If you say that be springs from the seed, do not 
say (so), 3'ou should not say so. Why? Because the 
seed IS produced in a Hving man, not in a dead man. 
A tree springs also from the seed, not from the trunk 

only. — ^The particle 'iva' b «c;4et|ve A large tree, 

after it is dead, certainly springs again from the seed 
as well. 

ST 

n>kiii>Jj<5tidi<ldid || i a 

36 
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(6) If a tree is pulled out with its root, it 
no more sprouts. From what root does a mortal 
spring forth after he is cut off by death? 

It a tree is putUd out vilh its root or its see<3- 
no more sprouts. Therefore I ask >-oa about the^ 
of the whole universe: From ahat root does a rt 
spring forth after he is cut off by death? 


rpr } 5r, 3nq^, it , 

fg^pnrruf? nsr. 

tia n 'S n II 

fia apTO ETT^ioiH. II ll 


(7) If you think he is ever boro. I ^ 

no. he is again bom. BrahiS 

bring him forth ?— -Knowledge, B . ^5 

Ihe supreme Roal of the 
well us of him who has realised Brahman 
lives in It. 


es in It. . 

// you think he is ever born, wd ^ is 

more to ask about him^ '1“”^ t-m and not of 
possible only of one who is yet to ■ ^ 

one who is already boro ; but a man 
no question about his birth J of 

What happens th^? After death ^jjnjing that 
a certainty, for otherwise you ^ ^ never 

a man reaps the Imis of aeUons tot 
done, and fails to obtain °A„,J «»» b>'« 

actnallv done. So I «* you. " 

him. the dead man, forth ? 
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The Brahmanas did not know that: that root of 
the umverse out of which the dead man is again bora 
was unknown to them. Hence, being the best of the 
knowers of Brahman. Vajfiavatkva defeated the Brah- 
manas and took away the cows. The story is finished. 
The ^ti in its own form now (ells us of the root of 
the universe, about which Yiijnavalkya asked the 
Brahmanas, and gives the words that directly describe 
Brahman: Knowledge, or Pure Intelligence, which is 
also Bliss, not smitten with pain like sense-perceptioD, 
hut serene, beneficent, matchless, spontaneous, ever 
content and homogeneous. What is that? Brshman, 
which has both the characteristics 'ICnowledge and 
B-liss). rjie supreme goal, or the bestowex of the fruits 
of actions, of Ihe distributor of wealth, i.e of the 
laciificer who engages in rites — the word 'Rib’ (wealth) 
hu a possessive force— as veil as the supreme goal of 
Ki'm irAo has realised Brahman and lives in It, having 
renounced all dewes aod doing no (ritualistic) work. 

Here is something (0 discuss. The word 'bliss* is 
generally known to denote pleasure : and here we find 
^e word 'bliss' used as as epithet of Brahman in the 
expression 'Bliss, Brahman.* Dsewhere in the Srutis 
too We have: ‘He knew Wiss to be Brahman' (Tai. 
Hi. 6), ‘Knowing the bliss of Brahman’ (Tai. 11 . 7), 
‘If lids Supreme Self were not bliss' (Tai. 11 . 7), 
'That which is infinite is Uiss’ (Ch. VII. xxiii. i), 
*This is its supreme bliss,' etc. (IV. iii. 32). The word 
'bliss' fa also commonly knowa to refer to pleasure that 
H cognised. The use of the word 'bliss' m the above 
<luotations would be }iBtified if the 0! Brahman 
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be an object of cogiutioo. It may be UJ^cd- ^ 
authority of the Snitis. Brahman is bliss that is 
cognised ; so what is there to discuss? The reply 
Not so, for wc notice Sruti texts that are rontraictory. 
It is true that in the Snitw the word 'bliss’ nlen 
Brahman ; but there is also the negation of knowledg 
when there is oneness. For example: Bat w en 
the knower of Brahman everything has become tn 
Self, then what should one sec and through what. . • 
what should one know and through what? (H. ' 

IV. V. 15). ‘Where one sees nothing 
else, knows notWng else, that is the infim e ( 

X3dv. I). 'Being fully embraced by the 5 “prem ' 
ho knows neither anything outside of ' 

(IV. iii, 2.). Therelore OB account of 
Sruti texts a discussion is necessary. Hence ^ 
discuss in order to ascertain the true of 

Vedic passages. Moreover, there is a ^ 
opinion among the advocates of . ° 

Sarhkhya and Vaiiesika sebook. for ms > 
believing in liberation, hold that there is no 1 . 

cognised in it, thus differing from 0 jo 

tain that there is surpassing joy in it. kno 
the person concerned. 

Now what is the correct position? 

Prima facie viesv: There is joy 
in liberation, for the Smtis mention ^ fTaeghkS 
regard to it, as in the foUowii^ 

(or eating), playing and 

•If he desires to attain the world of tte ^^jucb 

mere wish they appear)’ (Cb. VIII. u- i)* 
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knoTO thin gs ia & general and particular way’ IMo. 

I. I. 9 and II. iL 7), ‘Enjoys all desires,’ etc. (Tai. 

II . V. I). 

06;Vch'o« ; But is not knouledge impossible when 
Iherc is oneness, sinde the different factors of an action 
are tben absent? Every action depends on a number 
o{ factors, and cognition too is an action 

TenUtivt answer : The objection docs not bold. 
On the authority of the Gratis we must admit that 
there is knowledge of the bliss of Brahman. We have 
already said that sudi Srutj teats as. ‘Kno»1edj^. 
Bliss,' etc., would be meaningless If the bliss itself were 
incapable of being cognised. 

ObjeeUoH : But even a scnplunl text cannot 
make fire cold or water hot, lor those texts arc merely 
infonnative. They cannot tell ua that in some other 
crantry fire ia cold, or that in aorae inactevible country 
water is hot. 

Tentative answer : Not *0. for we observe blias 
and knowledge in the iodixndual self Texts such as. 
'Knowledge. Bliss,' etc., do not convej- a meaning that 
clashes with perception and other means cf knowledge, 
as lor instance the sentence, 'Fire is cold.' does On 
the contrary, we fed their agreement with them One 
directly knows the self to be t^mful, as when one feels. 
'1 am happy.’ So the agreement in question with 
t«*cpticrn etc. is quite clear. Tl*eref«e Brahman, 
which is bliss, being knowledge at we3. knows Itself 
Thus Would the Sroti texts ated above, v«. 'Laughing 
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(of eating), playing, eni<^dng/ etc., which pro« 
existence of bliss in the Self, be found to be consistent, 

Advaifitt’s reply: You are wrong, for ttere ^ 
be no knowledge in the absence of the body and orgm^ 
Absolute separation from the body is liberation, w 
when there is no body there can be no organs, or 
will have no support. Hence too there w-ffl 
knowledge, there Iwing no body and organs. ° 
edge could arise even in the absence of the Y 
organs, there would be no necessity for s^y 
possess them. Moreover (If Brahman m 
A bsolute cognises the bliss in liberation), it 
diet the oneness of Brahman.* e, 

06;echo<» •• Suppose we say that the ^ P 
Brahmin, being eternal Knowledge, ever kaow* 
as Bliss Absolute? 

Reply : No. (this has just been , riv, 

the man under bondage, when freed 
existence, would regain his real nature ( 

(So the same argument would apply ^ ^ 

Like a quanUty of water thrown Into a tana, ^ 
not retain a separate exbtcnce ao as ..witfil 
blissful Brahman. Hence, to aay that the 
man knows the blissful Self Is meaning 
ether hand, the liberated man, being * • . 

I!rah.m.an. knows the bUis of Brahman and M 
s-idjaJ self as. 'I am the Bli« Absolute, ■■ 
enrness of Brahman b contradicted, w « .,,-rn»liv*- 
agiinsi ail Srutis ; and there b no t.- r • ^ 

ilcreover. if Brahmas ever knows Its own 


* Br eakiap It loth and eb5«*- 
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snperfuous to distingaish between awareness and un- 
awareness. If It b constantly aware of tbb bibs, then 
that b Ib nature ; hence there is no sense in maintain- 
ing that It cognises Its own bliss. Such a view would 
be tenable if ever there was the possibility of Its not 
knowing that bibs, as for instance a man knows him- 
self and another (by an act of willV There b certainly 
no sense in dbtingubhing between a state of awareness 
and one of unawareness in the case of a man whose 
mind b uninterruptedly absorbed in an arrow, for 
instance. If. on the other hand. Brahman or the Self 
b supposed to be knowing Its bibs interruptedly, then 
in the intervals when It does not cognise Itself, It must 
know something else*: and the Self would become 
changeful, which would make It non-permanent. 
Hence the text, ‘Knowledge, Bliss,' etc., must be inter- 
preted as setting forth the nature of Brahman, and not 
signifying that the bibs of the Self b cognised. 

Objection If thb bliss is not cognbcd, such 
Sruti texb as ‘Laughing (or eating), playing.' etc., 
will be contradicted. 

Reply : No, for such texts only describe actions 
happening normally, because of the idenUty of the 
liberated man with all (infinite existence). That b to 
say, since the liberated man b identified wath all. there- 
fore wherever we observe the laughing etc — in the 
Yogins or in the gods the Snitis merely describe them 

* Ab<J thereby beeonw finite ud morUl (Ch. VU *il». 
*). or ebe become tmeseeclooe. 
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as they are with regard to the liberated man, simi^y 
on account of his identity with all. It is hot * 
eulogy on liberation, which is synonymous with su 
identity. 

Objecliofi : If those passages merely describe 
what happens normally, then there is the chance o 
the liberated man's being affected by misery also. • 
in other words, he partakes of the laughing etc., 
happening normally to the Yogins and others, he may 
also suffer the misery that (frfants and other) stationary 
existences experience. 

Heply: No. all these objections ha« alr^y 
(p. 306) been refuted on the ground that the distme- 
tions of happiness, misery, etc., are but 
by the delusion created by conUct with the lamti^ 
adjuncts, the body and organs, which are the 
of name and form. We have also stated the r«s_pe«« 
spheres of the apparently contradictory Sruti 
(p. 393). Hence all passages containing ^ 
'bliss' should be interpreted like the sentence, 
its supreme bliss' (IV. iii. 3*)- 



CHAPTER IV 
SECTION I 


The relatioa of this and ttie next section to the 
preceding one is as f<^ws: There a Being, to be 
hnown only from the Upantsads, has been described as 
‘Not this, not this,' who projects eight beings, via. the 
otw identified with the body and the rest, and vnth- 
draws them into the heart ( min d), again projects them 
in five forms according to the quarters and withdraws 
them into the heart, theo unifies both heart and body, 
■which depend on each other, in the Sutra, the being 
identified with the universe, also called Samina, with 
its fivefold functioa such as the Prana, and who 
transcends the being identified wotb the universe with 
fiU three 8tates_the body, heart and SOtra. The same 
Being has been desenbed both directly and as the 
material cause of the nniverse in the words, 'Knowl- 
Bliss/ etc. (in. ix. *8. 7). Some more instruc- 
tion about Him has to be given by a reference to the 
deities, that of speech and the rest. Hence this and 
the neat section are being introduced in order to 
fiirmsh another means of doing this. The story is 
mtant to show the custom to be observed on such 
occasions. 

^ I 3pnrt E wti 5 

I EWra mil 
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1. Om. Janaka, Emperor of Videha, tooi 
his scat, when there came Yajnavalkj^. Janaka 
said to him. ‘ Yajnavalkya, what has broagnt 
you here? To have some animals, or 
some subtle questions asked?’ 'Both, 
Emperor,' said Yajnavalkya. 


Janaka, Emperor of Videka, took his uel- 
gave audience to those who wanted to see 
ihere came Yajnavalkya. either to have or majntaffl 
something ot his own. or, in view of the Emper^ 
desire for knowledge, to do him a favour. 0 
guest adequate worship. Janaka said to hm. 1 
valkya, what has brought you here? Is it to . 
more animals, or to hear some subtle questions^ 
to hear from rne questions on subtle subjects 
Bioos are arrived at ?' ‘Both animals 
O Emperor: The word 'Emperor' 

Janaka must have performed the 
'Emperor' also means one who rules over e 
through his vassals, who obey his commands , 
word may mean, ‘Ruler of all India. 


qnO i ^ 
.rsqicT^, 5rtn 

qnlqiq<RR.i witEiw: 
sqreftcT i qr asrai t 
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I srrai ^ sr^nlt, 

ifdirai feir >iMl^'^<r 
5TP53T5TI«ft4 ^TTOtI^RT 
'JTwan, 5w g ^hp, trr^ ?i«r?f&r ^ 
5n^ TTST^ 5 sm^ ^sJT^ TlJr 

Ba 1 spf «m3T?r%, ?ra!w^ »3?n55if5j5n:f^, ^ 

«T ^ I 5^«TO 

^«ira <1^ I 51 5t«ira 

’^T5?i?pn, &snsT?f T i w g fiw 5i^f?r ii ^ ii 
2. 'Let me hear what any one of your 
^achers may have told you.’ ‘ Jitvan, the son 
of SOina, has told me that the organ of speech 
(fire)* is Brahman.’ ‘ As one who has a mother, 
father and teacher should say, so has the son of 
Silica said this — that the organ of speech is 
Brahman, for what can a person have who 
cannot speak? But did he tell you about its 
abode (body) and support?' ‘No, he did not.' 
This Brahman is only one-footed, 0 Emperor.' 
Then you tell us, YSjnavalkya. ' ' The organ 
of speech is its abode, and the ether (the Un- 
differentiated) its support. It should be meditat- 
^__o_Pon as intelligence. ' ‘ What is intelligence. 
Yajnavalkya?’ 'The organ of speech itself, O 
Emperor,’ said Yajnavalkya, ' through the 

- * Tlroaghout this lOd Uie Mxt us pingraphs. the org&s 
its ptesidmg deity, ncept when jt is the ebode. 
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organ of speech, O Emperor, a friend is 
(he Rg-Veda, Yajnr-Vedi, Sama-Veda, Alim- 
vangiiasa, (Vedic) history.' mytholo^, arS. 
Upanisads, verses, aphoristrrs. ducidihom ana 
explanations, (the effects of) sacrifices, (a*) ® ^ , 
ing oblations in the lire and (ol) givii« food aao 
drink, this world and the next, and all bemgs at 
knorvn through the organ of speech alone. 
Emperor. The organ of speech, O Emper^ 
the Supreme Brahman. The organ of s^“ 
never leaves him who knowing thus . 

upon It. all beings eagerly come to hm a 
being a god. he attains the gods. I pve ^ , 
a thousand cows svith a bull like an e oP J 
said Emperor Janaka. Viplavalkya «pW| 
• My father was of opinion tha a"', f , jL 
accept (wealth) from a disciple without lu 1 
instructing him. ' , 

•But Ut tM ktar vhat any one 0 / >0**' . 

-tor you serve w.eral of them-oiey »rv< l» “ ^ 
The other said. 'My teacher /ilea.. »• "fa 
has told me that Ike organ of ‘ ^ 

deity {£«). w Brekmam/ YSjRavalkya « . 

. J la. a wollrr adeioately to W™* 
chUiSood, a father to Icstnict him ^ ' j. 
teacher to iostnict him bom his Initution ^ 
thnrad op to the coinpletion of his 


1 npUAAXjfM «f tb««* t 
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to hi* disdi^p. to A*i Jitvati, Iht ton of Sdina, taid 
fXit—ikat Hr organ of tf^ech ii Iltahtnan One who 
li« had the sdv'anUcc of the«< three •ource* of puri- 
hatinn i« « teacher fn the pnmar^' sense oJ the word, 
and ne%Tf fail* to he an aulbonty him«ell For vhat 
oan a fmon kaiv irlto tannoi igeai^—hc achieves 
nothing either in this Me or in tl»e neM. 

'JInt did he tfU you abomt the abode and support 
of that Brahman?* ‘Abode* mean* the body , 'sup- 
1*30' it permanent resort Janaka said, ‘.Vo, he did 
net.' YJjtlaN-aniya said. ‘If so. Hu Urakman is only 
one-JooUd, and tacking the remaining three feet, it 

not pfodocc any effect, evrn though meditated 
»Pon.* 'nra you UU ut. Yi/navalkya. for you know 
(ibtnjl them).' Yijflavalkya said. 'The organ of 
t^etek it Us abode, or the body of the deity of the 
organ of speech (fire), which is a form of Brahman. 
•*i Ihe ether known as the Undifferentiated ih support 
at its origin, during its continoanee and at its dissoln* 
^80. It should be meditated upon as intelligence. The 
*«oct name of intcIligcTKe is the fourth quarter of 
Brahman ; one should meditate upon this Drahnuo as 
lotcffigeacc.' 

'ft'Aei ii intelligence, YSjSavalkya.* Is intelligence 
itself meant, or its effect (speech)? Is it dJferent from 
the organ of speech, like the body and support?’ 'No.' 
VV'hat is it then?' ‘The organ of speech itself, O 
Ftnperor,’ said YdjnavaJkya. 'is Intelligence: IntclU- 
gence is not different from the organ of speech.' How 
is it? The reply is being given: Through the organ of 
tpeech, 0 Emperor, a friend is known, when somebody 
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says, ‘He is our friend.' Likewise the R^-Veda ete. 
Siicnjiccj mean the s|^tual effects produced by them : 
the same with offering oblations, as well as giving food 
and drink. This world, the present life, the next 
world, the life to come, and all beings are knoitn 
through the organ of speech alone, 0 Emperor. There- 
fore ike organ of speech, O Emperor, is the Suprena 
Brahman. The organ of speech never leaves him, tb® 
knower of the Brahman described above, who knomng 
thus meditates upon tl. all beings eagerly come to hsnt 
with offerings etc., and being a god in this very life* 
he attains the gods, is merged in them after dea 
7 give you a thousand cows with a bull 
elephant.' said Emperor Janaka. as a retain ’ 
Instruction received. Yajhavalkya replied, ‘Uif* 
was of opinion that one should not accept weaJth /«”» 
a disciple without fully instructing or satisfying «>"•• 
I too hold that view.’ 

sTTjft ^ 

qr uqffsq rH. gtn 

8!nrtrr^ j ^ 

stfajTH? witst ticrcHOTra*<fi 

^ 4 sfr af| trr^ravT^ 

SIK3T, j w 

nr>r uti ^sif^ sn^ ^ 

tnri qnra&. «ial?T^€7 ^ 

«rt i^aj^ nm^ ^ 


nmt $ ^ snort srjrin. 

^ 5^ ^sniralfa, n fen^- 

^^3^} 5^'WT ?T^ ^ra 3RSFt 

^ it^rra qw-4<» ' H , ftsT &sJisi?r srmg- 

3- * Let me hear whatever any one may 
have told you.’ ' Udahka, the son of Sulba. 
has told me that the vital force (Va5Ti) is 
Brahman.’ ' As one who has a mother, father 
and teacher should say. so has the son of Sulba 
said this— that the vital force is Brahman, for 
t'hat can a person have who does not live ? But 
tiid he tell you about its abode (body) and 
fiopport?' ‘No, he did not.’ 'This Brahman 
is only one»footcd. 0 Emperor.’ 'Then you 
ieil us, Yajnavalkya.' ‘ The vital force is its 
abode, and the ether (the UndilTerentiated) its 
support. It should be meditated upon as dear.' 
What is dearness, Yajnavalkya?’ 'The vital 
force itself, 0 Emperor,' said Yajnavalkya, * for 
fhe sake of the vital force, O Emperor, one 
performs sacrifices for one for whom Urey should 
not be performed, and accepts gifts from one 
|rom whom they should not be accepted, and it 
is for the sake of the vital force, 0 Emperor, 
that one runs the risk of one’s lif6 in any quarter 
one may go to. "The vital force, O Emperor, is 
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the Supreme Brahman. The vital force neve 
leaves him who knownng tlius meditates upon it 
all beings eagerly come to him, and being a god 
he attains the gods.' ' I give you a thousanc 
cows with a bull like an elephant,' said Emper®' 
Janaka. Yajnavalkya replied, ' My father ^ 
of opinion that one should not accept (wcaltn, 
from a disciple without fully instructing him. 


'Let me hear whatever.' etc. 'Ddahka. the son «, 
Sulba. has iotd me that the vital force is Brahman. 
The vital force’ means the deity Vayu. as 'th® 
of speech’ in the preceding paragraph meant the u 
fire. 'The vital force is its abode, and the ether^ iw 
Undifferentiated) its support.' Its secret name- 
should be meditated upon as dear.' ‘For <*« *'*** 
the vital force. 0 Emperor, one performs seenpees F 
one for whom they should not be performed, sucfi « 
even an outcast, and even accepu gifts from one from 
whom they should not be accepted, for „ 

Ugra* ; and one runs the risk of one s life 
quarter infested by robbers etc. that one may | 

All this is possible because the vital force is 
is for the sake of the vital force. 0 Emperor. 
fore fA« vital force. O Emperor, is 
Brahman. The vital force never leaves him.' etc. 
rest has been explained. 




’ On* boro of a Kutrlya filbef *“■1 * 
asd gvneraDy charactenied by emelty. 


Sfldra 
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*#% 5 «im 

wicI,?PTr m^, f| 

5 aTsTife ^ iir?rgrn ? fi 

; 'mrsT nac^aifaHt -, # at afl 

j a»i^: sfagr, ^!^- 

5 5KT ?ic?Tcn 

q ?i3ra 

5n:?lcq flqfe; Qarr qwr 
^ ijpqfe^pB, ^qt 

^n^Rr. q q5f i^Fiaf 51^ s 6waq4 
^«!:?i^fa?h>Tq5PnRtq^: { H ^qra qw* 
qpigfe^ il « II 

4- ‘Let me hear whatever any one may 
lave told you.' ' Barku, the son of Vrsna, has 
Old me that the eye (sun) is Brahman.' ' As 
ine who has a mother, father and teacher should 
^y. so has the son of Vrsna said this — that the 
ye is Brahman. For what can a person have 
vho cannot see? But did he tell you about its 
i^de and support?' ‘No, he did not.' ‘This 
^^^inan is only one-footed, O Emperor.’ 
Then you fell us, Yainavalkya.' ' The eye is 
|s abode, and the ether (the Undifferentiated) 
ts support. It should be meditated upon as 
ruth.’ 'What is truth, Yajfiavalkya ?’ 'The 
yt itself, 0 Emperor,* said Yajuavalkj’a, ‘ if a 
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person,. O Emperor, says to one who has seei 
with the eyes, “Have yon seen?” and oni 
answers, ” Yes, I have.” then it is tme. Thi 
eye, 0 Emperor, is the Supreme Brahman. Tbi 
eye never leaves him who knowing thus meditate 
upon it; all beings eagerly come to him; anc 
being a god, he attains tlie gods,' 'I give yo^ 
a thousand cows with a bull like an eleph^ 
said Emperor Janaka. Yajnavalkya rep 
'My father was of opinion that one should no 
accept (wealth) from a disciple without u J 
instructing- him.’ 


'Let me hear/ etc. Barku, the ton of 
The eye it Brahman : The sun Is the presldiag d 5 
of the eye. The secret name is truth. . .j 

one hears with the ears may he false, but no 
sees with the eyes, therefore if a ferton. O tmf - 
says to one who has seen tenth the / Asve " 

seen the elephant?” and he answers, „j 

then it is considered true ; while if anothw »> ■ 
have heard of it,” >l may not conwpon 
But what is seen with the eyes is always • 
coiresponds wth fact.’ 
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^ ^ «Tt trf^ 4 i$imc! 4Q ) Miuiiy rad»m,» 
trf^, wjjsa ; •RW'ddr t 

•{^ t^5i 5Wra, aPwl ^rarsft ’ri w g 

■f^I ii^fd stsnWl W*l»dl f? } 

$ HerT?.Wt^T*l.» ^ 5151^ 'TO? C[5l 1 ^ 

wRj sr^rf^, «n!oti4 ^ 

^Mi'i'^fti, *t ^ I 0^9 

5T»j^ 1 ^ <4isMc^j, 

frar ftsJwra ii «Mi , 

5 . ' Let me hear whatever ajiy one may 
have told you.* ' Oardabhlviplta, oi the line of 
Bharadvaja, has told me that the ear (the 
quarters) is Brahman.’ ' As one who has a 
mother, father and teacher should say. so has 
the descendant of Bharadvaja said this— that the 
ear is Brahman, for what can a person have who 
cannot hear? But did he tell you about its 
abode arid suppcat?' ' No, he did not.’ ‘ This 
Brahman is only one-footed. O Emperor.’ ' Then 
you tell us, Yajnavalkya.* ' The ear is its abode, 
and the ether (the Undifferentiated) its support. 
It should be meditated upon as infinite.’ ' What 
is infinity, Yajnavall^ * * the quarters them- 
selves, O Emperor,' said Yajnavalkya, ' there- 
fore, 0 Emperor, to whatever direction one may 
go, one never reaches its end. (Hence) the 
quarters are infinite. The quarters, 0 Emperor, 
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are the ear, and the car, 0 Emperor, fe ft 
Supreme Brahman. The ear never leaves hin 
who knowing thus meditates upon it; all bems 
eagerly come to him; and being a god, he attain 
tlie gc^.’ * I give you a thousand cows with' 
bull like an elephant,' said Emperor JanaXa 
Yajnavalkya replied. ' My father was of opinioi 
that one should not accept (wealth) from /< 
disciple wthout fully instructing him.' 

’Let me hear," etc. Cardabktvipilat e/ 
if DharadvAja. etc. The ear is Vrahmaft ■ 
qoarten are the presiding deities of the eaf- ' 
i*oaM be meditated upon as inpnile’ ‘iVhal U m 
mpnity of the ear?* 'Decause the quarters ihemseM 
ire the infinily. therefore, 0 Emperor, to ff**^*! 
iirettion, east or north, cne may go, one never teat * 
Us end. Hence the quarters art inpnxte. The quir^rt 
0 Emperor, are the ear.' Therefore the Infinity of tf« 
quarters b also that of the ear.’ 

emt arnrrJT ipft 3 iwla i *rtn 

iTPtmretrrswTPi, tror 

■riR^ ft: fi: 1 »nnfin ^ ’ 

g fj ?r n f n j timrst ipmOTfr-d i 

e 3 dr tjrrnrr i frr tnrwfti* 
sffrjT, wr^ p^JTXTfRt’f I urrnTt f 

CT *pi nstrift p*rra, *PHn 3 rrtfiX 
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3^t 3Tiql^, ^ STISJS^S } 
OS i ast qsit 3i?f% ^ofo5l4 

5P^^ j ^ ^Rra *It?q?R:, fex fts*W3t 

»ji'»^Ri'*j n ^ n 

6. ‘ Let me hear whatever any one may 
have told you.* ' Satyakama, tlie son of Jablli, 
has told me that the Manas (here, the moon) is 
Brahman.’ ' As one who has a mother, father 
and teacher should say, so has the son of Jabala 
said this— that the Manas is Brahman, for what 
can a person without the Mana.s have? But did 
he tell you about its abode and support?' ' No, 
he did not.’ * This Brahman is only one-footed, 
O Emperor.' ‘ Then you tell us. Yajnavalkya.' 

‘ The ilanas is its abode, and the ether (the Un- 
differentiated) its support. It should be medi- 
tated upon as bliss.’ * What is bliss, Yaina- 
valkyaP' ‘The Manas itself. O Emperor,’ said 
Yajnavalkya, ' with the Manas, O Emperor, a 
man (fancies and) woos a woman. A son 
resembling him is bom of her, and he is the 
cause of bliss. The I^lanas, O Emperor, is the 
Supreme Brahman. The Manas never leaves 
him who knowing thus meditates upon it; all 
beings eagerly come to him; and being a god, he 
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plt&«vsu ^feinmaTSRHu 

7 . ‘Let me hear whatever any one ma^ 
have told you.’ ‘ Vidagdha,' the son of Sakala*, 
has told me that the heart (mind, here, PraiapaU) 
is Brahman.' ' As one who has a mother, father 
and teacher should say, so has the son of Sakala 
said this — that the heart is Brahman, For whit 
can a person without the heart have? But did 
he tell you about its abode and support?' ' No, 
he did not.* * This Brahman is only one-footed, 
0 Emperor.' * Then you tell us. Yajnavalkya,' 

' The heart is its abode, and the ether (the Un* 
diftetentiated) its support. It should be medi- 
tated upon as stability.’ ' WTiat is stability, 
Vajfiavalkya?' ‘The heart itself. O Emperor,' 
said Yajnavalkya, ‘ the heart, 0 Emperor, is the 
abode o£ all beings, and tlie heart, 0 Emperor, 
is the support of all beings; on the heart, O 
Emperor, all beingii rest; the heart, 0 Emperor, 
is the Supreme Brahman. The heart never 
leaves him who kno%mg thus meditates upon 
it; all beings eagerly come to him; and being 
a god, he attains the gods.’ 'I give you a 
thousand cows with a bull like an elephant.' 
said Emperor Janaka. Yajnavalkya replied. 
’ My father was of opnion that one should not 
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qWMa-w . s^3 m sjrvfti^ % ^ *wr t 

?i«rvw 4 w«an«ciivra. i?i qr sntf at «Hi«r<C^^» 

^.^Il3dln^t,^t q q^ [ ; •. »>3 

STRq* 8» 

\ qrj *n nfJnqmtfk j 

5TO ^ 51S5 ffSfqrft «n nlritqa'tf^ t 
}{l|4lldld fl \ H 

1. Janaka, Emperor of Videha. rose from 
his lounge and approaching Yajnavalkya said, 
‘Salutations to you. Yijhavalkya. please in- 
struct me,' Yajdavalkya replied. 'As one 
wishing to go a long distance. O Emperor, 
should secure a chariot or a boat, so have you 
fully equipped your mind with so many secret 
names (of Brahman). You are likewise re- 
spected and wealthy, and you have studied the 
Vedas and heard the Upanisads; (but) where 
•will you go when you arc separated from this 
body }’ ‘I do not know, sir. where I shall go.' 
‘Then I will tell you where J’ou will go.’ 'Tell 
me. sir.' 

Janaka, Emperor of Videka. etc. As Yijnavalkya 
knew all aspects of Srahmao with their attributes. 
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Janaka gave up his pride o£ teachership, rose from h>s 
lounge, a particular kind of seat, and approaching 
Ydjriavalkya, i.e. prostrating himself at his feet, said, 
‘Salutations to you, Ydjnavalkya, please instruct me. 
The word 'itf marks the close of his speech. Yajha- 
valkya replied, 'As in the world one tnshing to go a 
long distance should secure a chariot, if he wants tu 
go by land, or a boat, if he wants to go ly ^ 
have you fully equipped your mind with so many 
secret names (of Brahman) — by meditating upon 
Brahman in so many aspects bearing those names, hot 
only that, you are likewise respected and wealthy, 00 
poor, and you have studied t\e Vedas and heard f e 
Vpani^ais from teachers. Although you nst 
endowed with all glories, you are but in the mi t ® 
fear owing to the absence of Self-knowledge, i-e. 
are far from achieving the object of your life, till 
realise the Supreme Brahman. With all this ou 
serving as a boat or chariot, where will you go ^ 
you are separated from this body? What w ^ 
attain?’ '/ do not know, sir, where I shall go- ^ 
thus you do not know where you will go to 
object of your life, then I will tell you where , 
go." ‘Tell me. sir, if you are gracious to me. 

I 


n ^ II R B 

' 2 . This being who is in the right eye 

named Indha. Though he is Indha, 
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indirectly called Indra, for the gods have a 
fondness, as it were, for indirect names, and 
hate to be called directly. 

This being who is specially located in the right eye 

the being in the stm who bas been desenbed before 

in the dictum, ‘The eye b Brahman’ (IV. i. 4), and 
is called Satya — it named Indha. This being, on 
account of his resplendence, has an obvious name, 
Indha. Though he ts Indha. he is indirectly called 
Indra. jor the gods have a fondness, as it were, fOr 
indirect names, and hate to be called directly. Thus 
you have attained the self called Vai^vanara. 

■frffw 81 wbbtci: j srostdl* 

T5t^ q I 

^tTfsrq’Wr I ^tqjT^tqr 

C^qi^jsqf •iTSO^’cfe j qrn 

5IJ5PTI firq !nq struI* 

uqPa, qaifjrrf 

M'lld f ^q ♦mtMwr 

•vWiOM^lCM*lS II ^ II 

3. The human form (hat is in the left eye 
is his wife, Virtj (matter). The space that is 
within the heart is their jkace of union. Their 
food is (he lump of blood (the finest essence of 
what we eat) in the heart. Iheir wrap is the 
net-like structure in the heart. Their road for 
moving is the nerve that goes upward from the 
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heart ; it is like a hair split into a thousand pa^. 
In this body there are nerves called Hita, which 
are placed in thf heart. Through these the 
essence of our food passes as it moves on. 
Therefore the subtle body has finer food than the 
gross body. 

The human form that is in ike left eye is his vife. 
Viraj. Of Indra or the self called VaiSv^ara wlioo 
you have attained. Viraj, or matter, is the wife, both 
being objects of enjoyment. This couple, matter and 
its enjoyer, is united in dreams.’ How? The space 
that is within the lump of flesh called the heart is th^' 
place of union, the place where Indra and his 
enjoy each other's company. Their food, or means o 
Bustenance, ij the following. What is it? The lump fj 
blood— {\H.) blood in the form of a lump-/" the heart. 
The food we eat takes two fomis ; the gross part goes 
43 owq (and is excreted), and the rest is metabolisrf 
two ways under the action of the internal heat. Tha 
part of the chyle which is of medium fineness 
through the succe^ve stages of blood etc., an 
nourishes the gross body made up of the five 
The finest part of the chyle is 'the lump of b ► 
which, penetrating our fine nerves, oausrt In "" 
identified with the subtle body and called . 

is united with his wife in the heart, to stay m 


’ ViSva (or VaiSvSurs). Taijasa and Prtjna ^ ^ 
names o( the leU as identified with the grosj. the fubt" 
the causal bod7. respectively, in the sutes of ^ 

dream and dreamless sleep, lienee the Vaiivinara 
now being described as the Taijasa for the purpose of m 
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body. Thw is « bat is expressed by the passage. 
'Their tood,’ etc. 

There are other things also. Tkeir arap is, etc. 
People who sleep after their meals use wraps ; the SniU 
is fancjing that sinailanly here. What is the wrap of 
this couple’ The nel-itke structure in the heart. 
'JJct-ViVe.' because o{ the nnxneroas openings of the 
nerves. Tkeir road jor rnovtng. or coming from the 
dream to the waking state, is the nerve that goes 
upward from the heart. Its size is being given: As 
in thg world a hair split into a thousand parts is 
extremely bne. so is It. In iliis body there are nerves 
called ilild, rehick are placed in (hat lump of flesh, the 
heart From it they branch ofl «\-erywhere like the 
filaments of a Kadamba flower. Through these 
extremely fine ncr\es the food passes as it moves on. 
The body of lodra (the subtle body) is nourished by 
this food and held fast as by a cord. Because the 
gross body Is nourished by gross food, but this subtle 
body, the body of Indra, is sustained by fine food. 
The food that nourishes the gross body is also fine, in 
comparison with the gross substances in the body that 
are eliminated ; but the food that sustains the subtle 
body is finer than that. Hence the gross body has fine 
food, but the subtle body has fitter food than the gross 
body. 'Satira' in the text is the same as 'Sarira' 
(body). The idea is that the Tai]asa is nourished by 
finer food than the Vailviiaia. 

tti^ sn3: 

nnJTT:, fifSK strag: amrr:, 3^^ 
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wm;, tiqfrssi; amt: , h aa ^ 
zps^ sris aaitaf =>% ^9, 

afea^ =t HroSafia*! waaa^ 

?ara araasaa:! a gwa.^w® 
afe ana sn n^sdiawa^-w A A anaaaa 
toAs^; «?l Rsa. 


fa?N iiTgpirJi 

vital force'), the east is the f 
the south the southern vi^ 

western vital force, the north the n 
force, the direction above the up^r 
the' direction below the nether wtal fore . 
all the quarters the different viUl IpjcM- / 
self is That which has 53 „ewr 

this, not this,’ ’It is impercephble, for It " ^ 
perceived ; undecaying, for i [,5„d_It 

attached, for It is never atuched , iMfelteren^^^ 
never feels pain, and .“'“^Aar, 0 

have attained That which is free r yaina* 
Janaka,' said yajhavalkya. That 

.valkya,' said Emperor Janaka, 7 
which is free from fear be yours, ^ ^s. 

made That which is free from fear kno 


. , » That is, the mjfia, ol whicli the vital Ion* ** * 
isg adjnfict. 
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Salutations to you ! Here is this (empire of) 
Videha, as well as myself at your service 1’ 

This Taijasa which is identified with the heart 
(raind) is supported by the snbtle vital force, and 
becomes the vital force, (ha«, the Prajiia). Of Ike 
sage who has first attained tte Vaiivanara, then the 
Taijasa, or the self identified tvith the mind, and after 
that the self identified with the vital force (Pra^fia), 
Ihe east is the eastern vital force ; similarly the south 
the southern vital force, likewise ihe west ihe western 
vital force, the north the northern vital force, the diree- 
fi'on above ike upper vital force, the direction below 
ihe nether vital force, and all the quarters the different 
vital forces. Thus the sage identifies himself, by 
stages, with the vital force that comprises everything. 
Then withdrawing this sll^comprising vital force into 
the inner self, he next attains the natural state of 
the Witness, the transcendent Sdf that is described as 
'Not this, riot this.* This self which the sage thus 
attams is That wAtch has been described as 'Not (his, 
not this.' This passage, up to ‘never suffers injury,’ 
already been exptvned (III. ix. 26). ‘You have 
attained That which is free from fear due to birth, 
death, etc., O Janaka,' said Vajhavaihya. This is in 
fulfilment of the statement, 'Then I will tell you where 
you will go.' 'Revered Ydjhavalkya.’ said Emperor 
Janaka, 'may That which is free from fear be yours 
too, for you have made That which is free from fear, 
the Brahman, knoa-B or accessible to us, by the 
removal of the veQ of ignorance created by the limiting 
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adjuncts. What else can I give you in return for to 
knowledge, for you have presented the Atman Itself? 
Hence salulationt to you / This (empire of) Videha » 

yours enjoy it just as yon will: 1 myself too am a 

your service. Please use me as well as the empire j® 
as you like.* 



SECTION in 


The CQonectioa of the present section with the 
preceding portion is as follows: The individual self— 
the Brahinan that is immediate and direct, the self that 

is within all is identical with the Supreme Self. We 

know this from such Sniti texts as. 'There is no other 
witness but Him* (HI. vu. *3), and ‘There is no other 
witness but Thia’ (HI. wu. ii), as well as ‘This self 
has entered into these bodies' (I. iv. 7), and it is 
infeired from its functions of speech etc. That it exists 
and is different from the body, has been known in the 
dialogue betvsecn Biliki and AjStaiatni (II i.) in the 
Madhukinda from the denial of agency and enioyment 
to the vital force etc. Nevertheless, in the section deal* 
ing with the question of Ufasta, in the words, ‘That 
which breathes through the Prana,' etc. (tU. iv. t), it 
has been known m a general way. from the introdoc' 
tion of the functions of breathing etc., that the self is 
to be iniened from these fusetions, and in the .words, 
‘Witness of vision.' etc. (III. iv. a), it has been more 
particularly known as being by nature constant intelli' 
gence. It suSers transmigration owing to adventitious 
limiting adjuncts.* as for instance the appearance of a 
rope, a desert, a mother-of-pearl, and the sky as a 
snake, water, silver and blue respectively, is due to the 
superimpositioa of foreign dements, not intrinsically. 
But devoid of the limiting adjuncts, it is known as 

> rgnoraaee and its eSccts 
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indefinable, to be described only as ‘Not this. 
the Brahman that is immediate and direct, the self 
is within all. the ImmataWe. the Internal Ruler, the 
mighty Ruler, the Being who is to be l 

through the Upaniads. Knowledge, Bliss and B 
man. That same Brahman which is immediate an 
within all has again been taught (by the 
some particular ways of attaining It), , . 

sated:) He wbo is esUed ledhs 
takes fine food : beyond it. in lie beait, is ^ 
identified with the subOe body, whiei >aiwf *“”■ .J 
higher still is the seU identified wilh the ^ 

has the vital (otce for its limiting 
Ptilila). By dissolving (in the SopiOTO 
Itnowledge even this self identiied o, . (« 

whieh is hnt a limiting adjnnet. like 
imtante. in the rope, (the 
irfetted to in the passage). ‘Tbis self is That In 
been described as "Not this. | j^la 

has l«n known. Thus did T'ai“''a^ 

■beyond fear by a brief lefeience 

Here.' in a different connecUon.' the states ot 

ness, dream, profound sleep and ^ ^ 

been introduced in the words, n « 

food,' ‘The different vital forces, and .j ... 

That which has been desenbed as Not ■ . 

Now Brahman is to be stutod at 

very states of wakefulness etc., with ^ 

reasoning ; Janaka is to I* help* 


« To show the order cl r«l«al 
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Brahman that is beyond fear ; the existence of the self 
should be established ly the removal of the doubts 
raised against it ; and it should be known as being 
different from the body. pare, self-efiuigent. by nature 
identical «ith constant intelligence and superlative bliss, 
and beyond duality. For this purpose the present 
section is introduced. The story is meant to indicate 
the method of imparting and receiving the instniction, 
and is particularly a eulogy on knowledge, as is 
suggested by the granting of the boon etc.* 

5 tfiyU<e’-Wl 3nmi j 

trf ^ I Q ^ snu- 

qinenlti 

1. ^ajfiavalkya went to Janaka, Emperor 
of Videha. He thought he would not say any- 
thing. Now Janaka and Yainavalkya had once 
talked on the Agnihotra, and Yajfiavalkya had 
offered him a boon. He had begged the liberty 
of asking any questions he liked , and Yajna- 
valkya had granted him the boon. So it was the 
Emperor who first asked him, 

Yajnavalkya leeiit to Janaka, Emperor of Videha. 
While going, he thought he would not say anylhiag to 
the Emperor. The object of the visit Rvis to get more 
wealth and maintain Oiat already possessed. Yajfia- 

• Sifice the Cmperor chow thu very boon, is pretereoce 
to asy other. 
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valkya, although he had resolved not to say anytHog, 
explained whatever Janaka asked. Why did he act 
contrary to his intentions? The answer to this is given 
by the story here related. Sometime in the past there 
had been a talk between Janaka and Yajnavaiiya <w 
the subject of the Agitikotra. On that occasion Yajea- 
valkya, pleased with Janaka's knowledge on ^ 
subj’ect, had offered him a boon. Janaka thereupon 
had begged the liberty of asking any questions he 
liked ; and Yajhavalkya had granUd him the boon. 
On the strength of that boon it srasjhe Emperor 
Janaka who first asked him, although YajSavalk^ w’ 
in no mood to explain and was silent. That Ja 
had not put his question on the previous oecaaon 
due to the fact that the knowledge of 
contradictory to rituals (hence tie topic w-o 
of place), and is independent: It b not the 
anything, and serves the highest end of roan rodepe 
ently of any auxiliary factors. 

2, 'YaiSavalkya, ^ Emi,’ 

for a man ? ■ 'The Ught of the O 
said Yajnavalkya, ‘ it K 
sun that he site, goes out, works and retains 

‘ Just SO, Yajnavalkya.' bv name 

yjySavfllftyo-Janaka addresses him by « 

1 Offering oblations te 
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draw his attention— »Aa< serves as the ligftl for a man, 
whidi be uses in his everyday We? The question fa 
about the ordinary man, with head, hands, etc., 
identifying himself with the body and organs Does 
he use a light extraneous to his body, which is made 
up of parts, or does some light induded in this aggre- 
gate of parts serve the purpose of a light for him? 
This IS the question. 

Question : What difference does it make if he 
uses a light extraneous to his body or one forming a 
part of it’ 

Kefly ■ listen. If it is decided that he by bis 
very nature has to use a light extmneous to his body, 
then with regard to (he effects of a light that is invisiUe 
sve shall infer that (hey are also due to an extraneous 
light. If, on the other band, he acts through a light 
not extraneous to the body, but part and parcel of 
himself, then, where the effects of a light are \isihle, 
although the light itself is iovisit^e, we can infer that 
the light in questioD must be an inner one. If, how- 
ever, there is no restricUoo as to whether the light 
which a person uses is within or without himself, then 
there is no decision on (be matter of the light. Think* 
ic^ thus Jaoaka asks Yti&avalkya 'What is the light 
for a man?' 

Objection : Well, if Janaka is so clever at reason- 
ing, vbat is the use of his asldsg questioas’ \\'by 
docs he not decide it for himseU? 

Reply ; True, but here the thing to be inferred, 
the grounds of inference, and their various relations 
arc so subtle that they are considered a puzzle even for 
a number of scholars, 0Ot to speak of one. It b for 
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thh reason that in dedding subtle 
deliberation by a conference is sought. A good 
also depends upon individual qualifications A 
ference may accordingly consist of ten ^ 
three, or one. Therefore, though the ^1*^' 
skilled in reasoning, yet it fa quite Prop" . 

ask Yaiflavalkyi. because people may 
capacities for undentaoding. Or it rnay 
Sfoti itself teaches us through the garb o 
setting forth a mode of reasoning in conformity 
our waj's of thinking. 

YJiaivalkya loo. knov.lrs 1''”'““'' b 

de8ire<l to teach him about the light o (nf^rmes 

ottor Uua the bo<ly. and look up a K o 
that would eatablith thU '-'““I”’'” , .'‘I 
laaunee, he u.J. TAe h'j*' «/ lAa 

O fwfetoe.' Howl “ '‘"“f* *' rten'tW 

wlueh 1 . outdde hi. body aud 
e( the eyu., «./ th.e otJtajy man 
held or lore.!, and golne the" " b »' 

I. untnlmj '/..i m. Yd/dnua'*)"' 

.an.-S rwui. li. «*' n1 t»“ 
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3. ‘When the sun has set, YijnavaJkya, 
what serves as the light for a man ?’ 'The moon 
serves as his light. It is thiongh the light of the 
moon that he sits, goes out, works and returns.' 
'Just so, Yajfiavalkya.' 

likewise, 'When the tun has tet. Ydjhavalkya, 
vhat serves as the light for ts man?' 'The moon serves 
as his light.' 

wf^S fT d TOt R pTT# f trtS^cf lRl I 

4. 'When the sun and the nioon have both 
set, Y 4 jflavalkya, what serves as the Lght for a 
man?' 'The fire serves as his light. It is 
through the fire that he sits, goes out, works and 
returns.' ‘Just so. Yajnavalkj’a.’ 

When the sun and the moon have both set. the f.re 
serves as the light. 

wwlHd 

eiraoid 

} wpns utr ?5i: qiRr^ 
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II 11 

5. ‘When the sun and the moon have both 
set, and the fire has gone out, Yajnavalky^ 
what serves as the light for a man? 

(sound) serves as his h'ght. It is through the 
light of speech that he sits, goes out, works ana 
returns. Therefore. O Emperor, even when 
one's own hand is not clearly visible, if a soima 
is uttered, one manages to go there.' Just so, 
yajnavalkya.' 

When {he fire hat gone out, speech serves 
light. ‘Speech’ here means sound. Sound. 
the object of bearing, stimulates the ear, . 

gives rise to discrimination in the mind ; thi^S 
mind a man engages in an outward action. 
it has been said. ‘It is through the mind that oiw see 
and bears' (I. v. 3). How can speech be caUed 
light, for it is not known to be such? The 
being given: 'Therefore. O Emperor, etc. 
a man lives and moves in the world h , 
light of speech, therefore it is a well-known fact 
speech serves »s a lieht How? Twa 
the rainy season, owing to the darkness^ crea 
clouds generally blotting out all l^ht, one s ovn 
is not clearly visible— ihoagh every activity B 
stopped owing to the want of external light 
is uttered, as for instance a dog larks or an ass _ 
one manages to go there. That sound acts as a 
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and connects the car with the mind ; thus speech 
(sound) does the function of a light there. With the 
help oi that sound serving as a tight, the man actually 
goes there, works at that place and returns.' The 
mention of the light of speech induces odour etc. For 
when odour and the rest also hdp the nose and other 
organs, a man is induced to act or dissuaded from it, 
and so on. So they too help the body and organs. 
'Juit so, YajMvalkya.' 

ftt lqtlrflld II i II 

6. 'When the sun and the moon have both 
set, the fire has gone out, and speech has 
stopped, Yajnavalkya, what serves as the Ught 
for a man?’ ‘The self serves as his light. It is 
through the light of the self that he sits, goes out, 
works and returns.’ 'Just so, Yajnavalkya.' 

When speech also has stopped and other externa] 
aids too, such as odour, all the activities of the man 
would stop. The idea is this: When the eyes and 
other organs, which are outgmng in their tendencies, 
are helped in the waking state by lights such as the 
sun, then a man vividly lives and moves in the world. 
So we sec that ia the waking state a light extraneous 
to tus body, which is an ^gngate ol parts, serves as 
the light for him. From this we conclude that when 
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an fxtcml light is Wotted out in the stales ef ^ 

and profound sleep, as steU as in similar 

of the -saldng state, a light eatraneons to his bW 

screes the puipose oi a light for him. ' * , 

that the purpse ol a light is sersed ' 

instance meedng and parting from Inmds, 

other places, eta; and we awake fiOT d^ 

the remembnna* that m ^ept happ y 

nothing. Therefore there exists some 

WTiat IS that light which acts when speech has s|»r^ . 

The reply is being given: The sri/ smer m 

By the word 'self is meant that hght which Is 

Irom one's body and organs, and 

tte external lights sod. as the tun. but 

illumined by an>1hing else. And on the ^ 

Ihe residuum it is inside Ihe body : lor It j 

been proved that it is r hS M.i"”' 

orgaJ. and we have seen that a I'f „ 
bom the body and organs and hrlps ' ' Ij-H 

peieeived by the organs sorb st Ihe e>e . 

SLt we are discussing (.he aeltl 1- ^ 

eve eta, .her, hghu sneh " ,gcc,..f 

work. Sincr. bowewr. *e tn liut i* 
a light are there, we condode that it ► 

Uekt ef tie itlf that he tia. jj.ht 

rrt-r-r.- Therefore andmtand .g,h 

le msrde dw body. E.t I. K ^ U, d. 

*s the *na, aad Bnrailerul. That U 

sun etc. .. m bit parried by the eye snd m tosh 

. vrexi, ix.. a. fih’ b T""*” 
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OhjtcHon (by Ibe materialist). No. for we see 
that only things of the same class help each other. 
Vou are wrong to state as a proved fact that there is 
an inner light different from the tun etc. Why? 
Because observe that the body and organs, which 
are material, are helped by lights such as the sun. 
which also are material and of the same class as the 
things helped. Here too we mnst infer in accordance 
with observed facts. Supposing that the light that 
helps the work of the body and organs is diflerent from 
them like the sun etc., still it must be inferred as being 
of the same class as these, for the very reason that it 
helps them, as is the case with lights such as the sun. 
Your statement that because it is interna] and is not 
perceived, it is diRerent (from lights such as the tun], 
13 falsified m the case of the eye etc.; for bghts such 
as the eye are not perceived and are internal, but they 
are material just the same. Therefore it is only your 
imagination that you have proved the light of the self 
to be essentially different from the body etc. 

Moreover, as the existence of the light in question 
depends on that of the body and organs, it is pre- 
sumed to possess the characteristics of t^ latter. Your 
inference,' being of the kind that is not based on a 
causal relation, is fatladoas, because it is contradicted’; 
and it is by means of such an inference that you 
establish the light in question (the self) to be different 


• For example, wbaterer rereals another thinj u differ- 
ent from It 

* For insUnce. the eye, wheh (accordiDR to the m 
ists) reveals the body, is not diBerest &om it. 
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from the body and organs, the sun and so forth 
(being different from the objects they reveal). Besides, 
perception caimot be nullified by inference ; and we 
see that ttlit aggregate of body and organs sees, hears, 
thinlfg and knows. If that other light helps this a^re- 
gate like the sun etc., it cannot be the self, any more 
than the sun and the test are. Rather it is the aggre* 
gate of body and orgarts, which directly does the func- 
tions of seeing etc., that is the self, and none else, for 
inference is invalid when it contradicts perception. 


Reply : If this aggregate be the self that does 
the functions of seeing etc., how is it that, remaining 
as it is, it sometimes performs those functions an 
sometimes does not? 


Objection : There is nothing wrong in it. because 
it is an observed fact. You cannot challenge facts on 
the ground of improbability. ^Vben you actually 
observe a fire-fly to be both luminous and noa- 
luminous, you do not have to infer some other cause 
for it. If. however, you do infer it from some common 
feature, you may as weU infer anything about eve^' 
thing, and nobody wants that. Nor must one 
the natural property of objects, for the natu 
of fire or the cold of water is not due to any om 


oause. 

Reply : Suppose we say it all depends on the 
merits or demerits of people? 

Objection : Then those merits or demerits them- 
selves might habitually depend on some other ca 
Reply : What if they do? 
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Objection : It wonid lead to a ffgressus in 
in^m'lum, which is not deankhte. 

Reply : Not so, for in dreams and remembrance 
we notice only things seen before. What the advocate 
of the nature theory has said about the functions of 
sight etc. belonging to the body, and not to the self, 
which is different from It, is wrong, for if these func- 
tions really belonged to the body, one would not see 
in a dream only things already seen. A blind man 
dreaming sees only things that he has already seen, 
and not unfamiliar fonns, wtuch one would find in 
Sakadvipa,' for instance. This proves that he alone 
who sees in a dream only familiar things also saw 
things before, while the eyes were there— and not the 
body. If the body were the seer, it would not see in 
a dream only familiar sights when the eyes, the instru- 
ments of its vision, are taken out. And we know that 
even blind men, who have bad their eyes taken out, 
say. To-day I saw in a dream the Himalayan peak 
that I had seen before.’ Therefore it is dear that it 
is not the body, but he who dreams, that also saw 
things when the eyes were intact. 

Similarly, in the case of remembrance, he who 
remembers being also the one who saw, the two are 
identical. Thus only can a person, after shutting his 
eyes, remember the forms he has seen before, just as 
be saw them. Therefore fliat which b shut is not the 
seer ; but that which, when eyes are shut, sees 
forms in remembrance, must have been the seer when 

' One of the dinrions of the earth litoated ronnd Jit. 
Mere. 
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Ihi- t>T« WMC »[«”■ Tl'h 1» <»'»” P™'"‘ 

Ihjt the bo-ly U dcKf. no 

alllmnch the body il InUcI, It Ihc l»Iy ^All 

■he «ot. even » d«d body wonid cnnbnuc to ^ ^ 

do oimilir fnnetion.. Thnoforo il » 

osonl ol «oin6 ole. U not the body, b« tM 

aWnce deprive the hotly ol the poveer of tenon, and 

whose presence g*''® power. 

Objecliofi : Suppose the eye* 

themselves were the aceots of vision Md so forth. 

Jieply : No : the remembrance that one is t 

ing the «Ty thing that one ha. Kcn. jmnl^ ® 
possible if there were different agents for 
acts. , . 

Oh,'«tfon : Then let t» say, il U the 

Sefly : No t the mind also, heii« “ "Ifhrth. 
colons etc . cannot be the >«“* onSi'n® 

Thercloie «e conclude th»t Jhe hsbt q ^ 
inside the body, and jel diaesent isom I 
sun etc. 

You said, -Some lieht mhich u 
as the body and organs must he U,ey 

and the like are oi the same class as Ihe j , 

help- This is wrong, loc “ ‘"'jtis 

nile about this help. To explain. 

^ Idndled with the help of . _fron, this «« 

which are all modifications of e^. jnodifica- 

must not conclude that evei^here i 
tions of earth that bdp to ^ ' , Ijejos to 

that water, which belongs to a diffwn ' (gniach- 
hindle the fire of lightning and the fire 
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Therefore, vrhea something is helped by another, there 
K 00 restriction about therr being of the same class or 
of different classes. Sometimes men are helped by 
men, their own species, and somehrnes by animals, 
plants, etc, which are of difierent species. Therefore 
the reason you adduced for your contention, that the 
body and organs arc helped by lights that are of the 
same class as they, like the sun etc., falls to the 
ground. 

Further you said that the argument put forward 
by us* does not prove the light in question to be either 
i^mal or diSeteat from the body and organs, because 
the reason stated is lalsiSed in the case of the eye etc. 
This is wrong ; all we have to do is to add to it the 
qualifying phrase 'except the eyes and other organs.' 
Your statement that the light in question must be a 
characteristic of the body is also incorrect, for it 
involves a contradiction with inference. The inference 
was that the light must be something else than the 
body and organs, like the sun etc.; and this premise 
of yours contradicts that. That the existence of the 
light depends on that of the body has been disproved 
by the fact that the light is absent in a dead body. If 
yon challenge the validity of an inference of the kind 
not based on a causal relation, all our activities, in- 
cluding eating and drinking, would be impossible, 
which you certainly do not derire. We see in life that 
people who have experienced that hunger and thirst, 
for instance, are appeased by eating and drinking, 

• Vii that the li*ht we are apeaVing of must be withio 
the body and yet diSemt iroas it, for unlike the aua etc. it 
is Invuibla. 
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pfocffd to adopt th«e means, expecting si2i2af 
rcsnla . all Ihii would be Impossible. As a matter o 
lact. howc^-er. people wl«» have the experience ° 
eating and <lrinking infer on the ground ol 
that their hunger and Ihint would be appeased if t^ 
ate and drank again, and proceed to act accordiEiy- 
Your statement that this \Tfy body performs 
functions of seeing etc. has already b«n refuted on 
the ground that m dreams and remembrance the 
IS other than the body. This also refutes the vi^ 
that the light in question is something other than 
self. Your reference to the fire-fly etc. 
times luminous and sometimes not, is not in point, w 
the appearance or disappearance of the glow fa dae o 
the contraction or expansion of its wings or ether foia 
of its body. You said that we roust admit mmt ^ 
demerit to have the nature of inevitably prodnonS 
results. If you admit this. It wfll P against your own 
assumption.* By this the objection of a 
infinilum is also refuted. Therefore we conclude 
there is a light which is other than the body and wi 
it. and it is the self. 

tKnn stTT^I^ 1 ^istj fysiidw in^ 

wraaTii , a ft w* HfSn 

Wlor II H 

7. 'Which is the self?' 'This infiDi ^ 

» That there is no extracorporeal sell 
birth merit and demerit which determine its 0 
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entity (Puru^a) that is identified with tlic intellect 
and is in the midst of the organs, the (self- 
eflulgcnl) light within the heart (intellect). 
Assuming the likeness (of the intellect), it moves 
iKlwecn the two worlds; it thinks, as it were, 
and shakes, as it were. Being identified with 
dreams, it transcends this world— the forms of 
death (ignorance etc.).’ 

Though ihe self b-as been proved to be other than 
the body and organs, )*et, owing to a misconception 
caused by the obscr\-atk>n that things which help others 
are of thc<$anie class as they. Janaka cannot decide 
whether the tell is |ust one ot the organs or wme- 
thiog diflerent. and therefore asks; Which is ihe self? 
The misconception is <)uite natural, for the }o^e 
involved is too subtle to grasp easily. Or, although 
(he self has been proved to be other than the body, 
yet all the organs appear to be inleUigent. since 
self IS not peraived as distinct from them ; so Z aslc 
}’ou: U'hich is the self? Among the body, organs, 
vital (orcc and loiad. which is the self yow have spoken 
of — through which light, you said, a man sits and docs 
other kinds of work? which of these organs b 
'this self identihed with the intellect' that you have 
meant, for all the organs appear to be intelligent? As 
when a number of Biabmanas are assembled, one may 
ask, 'They are all highly qualiSed, but which of these 
is versed in all the six branches' of the Vedas?’ In the 
first explanation, '\Vhkh is the self!’ is the question. 


> Pbonetici, nteal, gruDoar. phUology, prosody and 
astrononiy. 

39 
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and ■» infinite entity tot » 
intellect/ etc., ie to answer ; in to t^nd, »< 

to organs is to self tot is idenbfied ^ 

lect?' k to question. Or to »“= sentente 
is this self that is identified noth •'’= i, 

to midst of to organs, to ''SS, fc 

to question. The ivords, 'That n Si 

intcUect.' etc. give the precise descnpho 
that has been known only m » mark the 

word 'iti' in, 'Whieh is “>'.“‘^,“^““2,1*. 
end of to question, without its ““f ' ^ioa, 

remote »ord. Hence we eonciude •“ ^ 

•VVhieh is to sell.- Is reaJly to Swte 

rest ol the sentence. t -^c " 

entity that is identified with the intellect. 

answer. , la 

The word -i/ti.- ha. been used " 

to sell, since it is direcUy u 

nraya- means i*nli/ied ^[e'rimloate !» 

so called because ol out ' * , ,jg,ct. !•' 

association with its limiting nfil™'*- , „ , „ the 

i, is perceived as assodaled with f ‘f 
planet Kahu' is with to ‘ „„ytl,irs. 

intelleet is the instrument tot help u 
like a lamp set in front and firs"' 

said, -It is through to mmd that om abated 

(I.V.3). Every object bpreeived orfya^^^^ 

with to light of to inteUeot. as »hl^ . ^ „,i„r 
ate lighted op by a lamp Pinced in ' TtKie- 
organs are but to channeU for the Intelto. 


* Tb« **endij>g node €»f tb« caooo- 
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lore the »ctl h described In tcmi ol that. M 'identified 
«iih the Intellect.' ThoJe* who explain the word 
'Vijfianamaj’a' aa a moJifieafion of the consciousnes* 
that i» tl« Supjtrnt Sell, evidently go against the 
import of the Sfutb, since In the words ‘Vijilitta- 
maj-a.' 'Manoma)^.* etc., the suffix 'raayal' denotn 
something else than toodiflcation ; and where the tpcan- 
ing of a word is doubtful, it can be ascertained by a 
reference to a definite use o! the word elsewhere, or 
from a supplementary statement ; or else on the 
strength of irrefutable logic.* From the use of the 
expression. ‘Through its association wtb the intellect,'* 
a little further on. and frwn the words 'within the 
heart (intellect).' the word 'VijftSnamaya' ought to 
oieaa 'idcnuficd with the intellect.' 

The locatiN’e case in the tern ‘la tfie midsi of the 
organt' indicates that the sell Is dlRercnt from the 
organs, as ‘a rock in the midst of the trees' indicates 
only nearness ; for there is a doubt about the identity 
or diffeitsce of the self from the organs 'In the midst 
of the organs' moans 'different from the organs,' for 
that which is in the midst of certain other things is of 
course different from them, as 'a tree in the midst of 
the rocks.' Within the heart ; One may think that 
the intellect, which is ol the same class as the organs, 
is meant, as being in the midst of the organs. This is 
refuted by the phrase 'within the heart.' ‘Heart’ is 

• The reference is to I3bartri>raparSc3. 

•It tie Mti be • modificsboD of the intellect. Lberatioa 
eronld be Icypossible. 

» fiailtara here take* the >la<Jhyandioa reading 'Sadhih' 
instead of 'Sa hi,’ as ia the text be follows. 
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primanly the lotos-shaped lump of Ccsh : here it 
the intellect, uhich has its scat in the heart.^ 
expression therefore means 'within the intellect, 
word Vithin’ indicates that the self is diff^nt f^ 
the modifications of the intellect. The self B 
light, because it is sclf-eflulgcnt. for throngh 
the self-effulgent Atman, this aggregate of 
Cleans sits, goes out and worla, as if it ^ ’ 

as a lar placed in the son (shines). Or as an 
or any other gem, dropped for testing into 
imparts its lustre to them, so docs 
bei^finer than even Uie heart or -teDech ^ 
impart .IS lustre to the body aud oig^. 
intdlect etc., although it is »ilhiu the u.t^'“ 
these have varying degrees of fineness 
a certain order.' and the sell is the uu«most 

*cm all. . , to the 

The intellect, being *^P^\!fltemgence of 
sell, easily catches the teflechon o ^ 

the sell. Therefore even «TSe men 
themselves svith it first : oe-vt . jj^g intellect 1 

catches the refieehon ol fte '^te i and 

then the organs, through contact ^ ^ 

lastly the body, the 

successively illumines wiin therefore 

enUrc aggregate of the body and 

that all people identify 5^,g,„ according » 

organs and their modificahons ^alg in the 

their discrimination. The tod also has sal 

. ^ ascending Mdw 

1 From the objects to V^e oWee^ “ W'*”'’"’® 
of fineness, and from tbo self 
order of grossness. 
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says another Srati, for every act of people a attended 
with the ego, and the reason for this ego* we have 
already stated through the illostration of the emerald. 

Though it is so, yet daring the waking state t^t 
light called the self, being beyond the organs and being 
particularly mixed up in the diversity of functions of 
the body and the organs, internal and external, such 
as the intellect, cannot be shown extricated from them, 
like a stalk of grass from its sheath ; hence, in order to 
show it in the dream state. Yajnavalkya begins. 
Assuming the likeness . . . U moves between the two 
worlds. The infinite entity that is the self-<ff**lK*“* 
Atman, assuming the likeness— of what?— ® 
intellect, which is the tope, and is also contigooos. 
In the phrase, ‘within the heart' there occurs the 
word 'heart,' meaning the intellect, and it is q ® 
dose : therefore that is meant. And what is meant by 
■likeness’? The failure to distinguish (between « 
intellect and the selO as between a horse and a tmnaw- 
The intellect is that which is illumined, and the light or 
the self ii that which aiumioes. like light ; and 
known that we cannot distinguish the two. It is ?*faw 
light is pure that it assomes the likenesi of that wWeh 
it illumines. WTien it fllnmines something coloured, n 
assumes the likeness of that colour. W’hen. for mf- 
ance. it fllu-mines something green, blue or red. It w 
coloured like them. Similarly the self. 
iatellecf, fflumiaes throogh It the entire brxiy 
organs, as we have already stated ihroogh the illustri- 

■ Tte or th- wtf 1- i-- *-'■•**" 



4-3 7] D^IIADAIlAliYAKA VPANl^AD 613 

tioD of the emerald. Therefore through the simHarity 
of the intcDcct, the sell assume* the likeness of every- 
thing. Hen« it will be described later on as 'Identified 
with e^•c^Jihing■ (IV. Iv. 5I. 

Thcrciott it cannot be taken apart trom anything 
else, like a stalk of grass from its sheath, and shown 
in its self-effulgent form. It is for this reason that the 
whole world, to its utter dclnsion, superimposes all 
actintics peculiar to name and form on the self, and all 
attributes of this self-cSulgcnt light on name and form, 
and also superimposes name and form on the light of 
the self, and thinks, 'This is the self, or is not the self : 
it has such and such attributes, or has not such and 
such attributes ; it is the agent, or is not the agent ; it 
is pure, or impure ; it is bound, or free : it is fixed, or 
gone, or come : it exists, or does not exist,* and so on. 
Therelore ‘assuming the Ukeness [of the intellect) It 
moves' alternately ‘between the two worlds' — this one 
and the next, the one that has been attained and the 
one that is to bo attained— by successively discarding 
the body and organs already possessed, and taking 
new ones, hundreds of them, in an unbroken scries. 
This movement between the two worlds is merely due 
to its rcKmbUng the intellect — not natural to it. That 
it is attributable to its resembling the limiting adjuncts 
of name and form created by a confusion, and is not 
natural to it, is being stated: Because, assuming the 
likeness (of the inteCect), it moves alternately between 
the two worlds. The text goes on to show that this is 
a fact of experience. It thinki, as if were : By illu- 
mining the intellect, which does the thinking, through 
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saj-s anoUicr Sruti, for every act of people b atteaded 
wth the e;;o. and the reason for this ejo* we have 
already stated through the Olustration of the eoeraJd. 

Tliough it is so. yet duruig the waking state t^t 
light called the self, being beyond the organs and being 
particularly mixed up in the diversity of funebons of 
the body and the organs, latenul and external, snch 
as the intellect, cannot be shown extricated from them, 
like a stalk of grass from its sheath ; hence, in ordff to 
show it in the dream state. Yajnavalkya begins. 
Assuming the likeness ... it wovm betveen the /»o 
worlds. The infuiite entity that is the seIf<Sul|ffif 
Xtmao. assuming the likeness— of what?— of 
intellect, which is the topic, and is also coatigaons. 
In the phrase, 'within the heart’ there ecears w 
word 'heart,' meaning the intellect, and it is qtu 
dose ; therefore that Is meant. And what is meant by 
'likeness'? The faflure to distinguish (between tte 
intellect and the self) as between a horse and a bufialo. 
The intellect is that which is aiumined. and the light of 
the self is that which iUumines. like light ; and it is weU 
known that we cannot distinguish the two. It is 
light is pure that it assumes the likeness of that w^ 
it illumines. When it fllumines something coloured, it 
assumes the likeness of that colour. When, for inst- 
ance. it illumines something green, blue or i ^ 
coloured like them. Similarly the self, illumuung th 
intellacf, iJluraines Ihroosh it ft. mto ““ 

organs, as wo have already stated through the illuslra- 

.Th. rfeetio. of tt. -d 1" 
this ego. 
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tion of the emerald. Therefore through the simUarity 
of the intellect, the srff assumes the likeness of every- 
thii^. Hence it toU be desoibed later on as 'Identified 
with everything* (IV. iv. 5). 

Therefore it cannot be taken apart from anything 
else, like a stsdk of grass from its sheath, and shown 
in its self-effulgent form. It is for this reason that the 
whole world, to its utter delusion, superimposes all 
acbvities peculiar to name and form on the self, and all 
attributes of this self-effulgent light on name and form, 
and also superimposes name and form on the light of 
the self, and thinks, 'This is the self, or is not the self ; 
it has such and such attributes, or has not such and 
such attributes ; it is the agent, or is not the agent ; St 
is pure, or impure , it is bound, or free : it is fixed, or 
gone, or come : it exists, or does not exist,* and so on. 
Therefore 'assuming the likeness (of the intellect) It 
moves' alternately 'between the two worlds’ —this one 
and the next, the one (bat has been attained and the 
one that is to be attained— by successively discarding 
the body and organs already possessed, and taking 
new ones, hundreds of them, in an unbroken scries. 
This movement between the two worlds is merely due 

to its resembling the intellect not natural to it. That 

it is attributable to its resembling the limiting adjuncts 
of name and form created by a confusion, and is not 
natural to it, is being stated: Because, assuming the 
likeness (of the Inte^ect). it moves alternately between 
the two worlds. The te*i goes on to show that this is 
a fact of experience. It thinks, as it were : By illu- 
mining the intellect, which does the thinking, through 
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its own self-effulgent light that pervades the intellect, 
the self assumes the likeness of the latter and seems to 
think, just as light coloured). Hence people 

mistake that the self thinks ; but really it docs not. 
Likewise it shakes, as it were : When the intellect u 
other organs as well as the Pranas move, the self. "WCh 
illumines them, becomes like them, and therefore wnii 
to move rapidly ; but really the light of the scU has 
no motion. 

How arc we to know that it » owing to the 
drfusi™ liken... ol Uie mtelket th.t the sell 
beween the Ho «otlds and does other aclmhes. ' 
not by i«ll? This is Wnj amwcied by a 
ni reanrnt BH.g .iea^ed >nl* *'«”>■ 
ulf Kenu to become ahalciet the intellect, » 
lesemble., become. Thcrclote nticn the I"''""" 

Into a dream, l.e. uke. on the modilieation taded * 
dream, the mil al» assume, lhat lorm : «b«. 'he 
intellecr .rant, to uafce up, it loo ' " ’ „ , 

tlm te« myit B«.g .ie.n/!ed mil* *e.».. regime, 
the modihcalion kno«n a. dream, ^umed y^^^ 
intehecr, and thereby rcicmblmn Iheifi. I 

„orrd, le. the bruly .«d oegaM. 
the .akuis .rate, round .hieh our medar .nd 
taral activuie. are centred. Pe«nM the ^ 
revealing by It. own disrinet tight the ^ _ j, 
known a. driams auumed by the Inteltot, 
mm. r^dly be wllwITulden.. pure and dew.d ol ^ 
and aetam with lU laetor. and remit. It « d ^ 
bkenem of the inlelleet that give, die ■ 
th»t Ibe wt! move. be«een the two worU- 
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other such activities. The fotmt of death, i.e. work, 
ignorance, etc. Death has no other forms of its own ; 
the hody and organs are its forriB. Hence the self 
transcends those forms of death, on which actions and 
their results depend. 

Buddkisl' objection We say there is no such 
thing as Qjc light of the sell similar to the intellect and 
revealing it, for we experience nothing but the intellect 
either through perception or through inference, just as 
we do not experience a second intellect at the same 
hme. You say that ance the light that reveals and 
the jar, for instance, that is revealed are not distinguish- 
able in spite of their difference, they resemble each 
other. We reply that m that particular case, the light 
brag perceived as difietent from the jar. there may 
well be similarity between them, because they are 
merely joined together, rcroauung all the while different. 
But in this case we do not rimilajly experience either 
through perception or through inference any other light 
revealing the intellect, just as the light reveals the jar. 
It is the intellect which, as the consciousness that 

I 'Ibere are ionr scboole <4 Buddhiso viz the 
VaibhSfila, Savtraabica. Yogicaia and hladhyamika, all 
maintain ing that the univerae conxiatj only of ideas aod is 
momentary— evtiy idea lasting only tor a motneat and being 
immediately replaced by aiurtliec exactly like it The first 
Wn atioota belli believe in an objective world, of course 
ideal : but whereas the first bolds that that world is cogniable 
throng perception, the second mainUins that it can only be 
inferred. The thud scliod. nlso called Vijfiinavidin beheves 
that there Is no ertemal wotU. and that the subjective awld 
atone a real. The last school. taBed also Sacyavidin 
(lubilist). denies both the worlds 
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rev'eaJs. assumes its o%ii form as ^veU as those of the 
objects. Therefore neither through perception nor 
through inference is it posable to establish a separata 
light which reveals the intellect. 

What has been said above by way of example, 
viz. that there may be similarity between the light w 
reveals and the jar. for InsUnce. that is 
because they are merely joined together. rcmai“°g^ 
the while different, has been said only tentatively , 

IS not that the jar that is revealed is different from \te 
light that reveals it. In reality It is the sclf-lumino 
jar that reveals itself ; for (each moment) a new j 
is produced, and it is consciousness that takes 
of the self-luminous jar or any other object. 5u 
being the case, there is no Instance of an external e J • 
lor everything is mere consciousness. 

Thuj the DoddhUU. after eohcelvfns the InteBert 
as tainted by assuming a dooWe form, the ., 

the revealed (subject and object), desire to 
Some of them.* for instance, mainuin that »n 
ness is untrammelled by the dualura of m 1 
object, is pure and momentary : ofhen 
thit evee. For i»t.«e. the Midhym.to to d tot 
ceoedooseee. i, free front the dntf "'F" ’ S 

nnd object, hidden and u.mpfy »o'd. I'to '<■“ 
obiects such as a jar. .vi* 

AH assiimpticBS are 

Vedk path of well-bemg that we are djctisdug. 


• Tt.» ta ti« 
et tt« £m two 


. Veetru. «t»l •• • 
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they deny the light ol the self as distinct from the 
body and illumining the consdousocss of the intellect. 
'Now to those who believe in an objective worid we 
reply: Objects such as a jar are not self-luminous : 
& jar in darkness never reveals itself, but is noticed as 
being regularly revealed by coming in contact with the 
light of a lamp etc. Then we say that the jar is 
in contact with light. Even though the jar and the 
light are lo contact, they are distinct from each other, 
for we see their dlflerencc. as betw«n a rope and 
a jar, when they repeatedly come in contact and are 
disjoined. This distinction means that the jar is 
revealed by something else : it certainly does not 
reveal ibelf. 

Objection : But do we not see that a lamp reveals 
itself? People do not use another light to see a lamp, 
as they do in the case of a jai etc. Therefute a lamp 
reveals itself. 

Reply : No, for there is no difTerence as regards 
its being revealed by somelhiog else (the self). Al- 
though a lamp, being luminous, reveals other things, 
yet it is, j\ist like a jar etc., invariably revealed by an 
intelligence other than itself. Since this is so, the 
lamp cannot but be revealed by something other 
itself. 

Objection : But there is a difference. A jar, 
even diough revealed by an intelligence, requires a light 
different from itself (to manifest ill. while the lamp 
does not require another lamp. Therefore the lamp, 
although revealed by sometbing else, reveals itself as 
well as the jar. 

Reply : Not so, toi there is no difference, directly 
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or indirectly (between a jar and a lamp). M 
is revealed by an iriteUigence, so is equafly P- 

Your statement that the lamp reveals both itseli 
to iap is »Tons. Why? B«a»a vshat cs. .ts 
U„„ be svhen it docs not «s-ctU itself? As a mt« rf 
fact, SVC noUce no difference m it. either y 

indirectly. A thing is siud to be revealed only vh» 
we notice some difference in it throngh the Ptesen 
absence of to reveiding agent. But there ™ ^ 
question of a lamp being present before or 
itself ; and when no difference is eansed 
or absence, it is idle to say that the top re^e* ^ 
Blit as regards being revealed ^ [„re.the 

to lamp is on a par with the jar eta n 
lamp is not an illustration in ^ „ i, 

consdousness (of the intellect) rev extenul 

revealed by an intelligence just as ^ ^ „ 

ohjects are. Nenv. if consdousnem ° 
intelligence, which consaousness i. „ ^ 

is revealed (to consdousness of the i ^ 
one that reveals (i.e^to 

Since tore rs a doubt ou the point. ^ 

on to andogy o. Sd ubi«» 

Such being the case, just as _e,*hinff different 

such a, a top are reveded by ^ 

from tom (to sell), so also should ^ 
although it reveals ote by « 

inferred, on the ground of its ^ ta 

inteUigence, to be that'o‘h« 

intelligeDce different from it- And 
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Mat k!> M’n*''* iJW'rai ll TuM— Ojf t'5'«r!f'1Vr 

t» tl-t'iTt.? f't« XM Miavt'-unfM 

0*w/T.r^i ^5l tK»t •VK.’-I k»'J l> a rrfUlimt la 

rr*,*» S' «t J.»» I'TVaI 

ftwnik «>.»1 Nt* «/«v»-xn.-<»Aa n an < J fTn-r»5iNl 
\y n-rv'l.nf IV J*"«T ms! Xk iJi-’.-vl fi.i-T t'.AX 
O'nTT'j'S titr^r ofi'a'I l» an\ 

M<> • * IR!«TM»S£ tSa! «}•» arts l»'.r»al!»- frvfaU 

!)•• tijjrvi ia •;'»'>!>■« « tSa! a» IS' stifnr*i. 

il fr«j’j.rTn antOiTt afsTvy !(» itatsI il 
0|<T! la tin <t • «a 

Oly<ii'^ II irowtf^caraa t> Ij) artW- 

|L!A( aiscrw rvana <4 iraalati'fl* h nrjuiM'sJ. aM 
Usta *oal.l afaia ka.t V> a la la/kcifaM 

itrfJx So, l«* Uart» *a on r>(J) mlncfjnn . il la 
trX • vuarrul nil< "V aanart Uy dcmfl »a (WJule 
<wvJiU-« t!u« asUfxATt •nrarthia;' it rrsT»l«l b)' 
ai»(]>rT. Ihrrr olual !•“ tcme wrana o! traTUim 
lirutVn xiie l«t>-.lhat nstiwh irtTala ami that «hicii it 
tctTilrd. t/jt « ob»>T>T OsaTTajty ol ciifuLtioRt For 
inaiararr. a ju it pmmTj l>y trtsn^hitv; cWIrttot 
(ran itacll, vit Use m-JI . Me t-jcit at ikat o( a 
tunp. asbach it other than the pmriMag aulsjrtt and 
the prMHxTi] objert. it a rwant. TTae light of ifcc 
lamp etc. U nciiM a pan ol t!« Ju nor ol llic f^x. 
Uot thcRjgh ilae lamp, like the Jtr, U pmeivol by the 
eye. Use bittf <Joe» Bol re«{t>ire any external meant 
cmretponding to the light, mtr and abot-e the lamp 
(«hich it the object). Hence »e can never lay down 
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the rule that wherever a thiag is perceived by sone- 
thing else, there must be some means besides the two. 
Therefore, if consciousness is admitted to be revealed 
by a subject different from it. the charge of a 
regressus in either through the means or 

through the perceiving subject (the self), is altogether 
untenable. Hence it is proved that there is another 
light, viz. the light of the self, which is different from 
consciousness. 


Objection (by the idealfet): We say there is no 
external object like the jar etc., or the lamp, 
from consciousness : and it is commonly observed 
a thing which is not perceived apart from some^ 
else is nothing but the latter ; as for instance thing* 
such as the jar and cloth seen in dream coascioasn^- 
Because we do not perceive the jar, lamp and so o 
seen in a dream, apart from the dream consciousn^. 
we take it for granted that they are nothing but 
latter. Similarly in the waking state, the jar. P 
and so forth, not being perceived apart from the 
sdousness of that state, sbouJd be taken mcre^ as^ 

consciousness and nothing more. Therefore 

external object such as the jar or lamp, an « 
thing is but consciousness. Hence yOur statemen 
since consciousness is revealed, like the jar « 
something else, there is another light ” *^°n«eious- 
ness, is groundless : for everything being u co 
ness, there is no illustration to support you. 

Reply : No, for you admit the existence of the 
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extenial woild to a ceitain exteot You do not al- 
together deny it. 

Objection : We deny it absolutely. 

R«f>ly ; No. Since the word* 'consciousness,' 
'jar' and 'lamp' are different and have different 
meanings, you cannot help atlmitting to a certain 
extent the existence of external obiects. If you do 
not admit the existence of objects different from con- 
sdousness, words such as 'consdousness,' ‘lar’ and 
'cloth.' having the same meaniog, would be synony- 
mous. Similarly, the means being identical with the 
result, your scriptures inculcabog a difference between 
them would be useless, and their author (Buddha) 
would be charged with ignorance. 

Kforeover, you yourself admit that a debate 
between rivals as well os its defects are different from 
consciousness. You certmnly do not consider the 
debate and its defects to be identical with one's con- 
sciousness, for the opponent, for instance, has to be 
refuted. Nobody admits that it is either hi* own 
consdousness or his owii self that is meant to be 
refuted ; were it so, all human activities would stop. 
Nor do you assume that the opponent perceives him- 
self ; rather you take it for granted that he is perceived 
by others. Therefore condude that the whole 
objective world is perceived by soaiething'other than 
itself, because it is an object of our perception in the 
waking state, just like other objects perceived in that 
state, such as the opponent — ^whicb is an easy enough 
iUustradoa ; or as one series^ of (momentary) con- 

• The eerie* called Hart, for mstaace. Is perceived by the 
senes called Rima, 
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scionsness, or any single one' of them, b perctiv'ed ^ 
another of the same kind. Therefore not even 
idealist can deny the existence of another light differtn 
from consciousness. 

Obtection : You are svrong to say that there b 
an external world, since in dreams we percei\-e no mg 
but consciousness. 

Reply : No. for cx-en from this absence of et- 
icmal objects we can demonstrate 
consdousnws. You yourself have »dmi ted _ 

flreams the consciousness of a jar or the like • 

but in the same breath yen say that there « 1 ^ 

apart from that coftKiousnesst The point >• - 
the jar which forms the object of that ^ 

unreal or real, in either ca.se „ j b, 

the consciousness of the jar is real, an I j 

denied, for there is no reason to 
By this* the theory of the voldno^s of 

refuted , as aUn the .Mim3rhsaka vi w that 

felf IS perceived by the ^ different 

Your statement that every m«rnen a 
jar m conuct with light » to h* 

even at a subsequent moment we recogalie It m 

the same jar 

. to 

crjxary focttH di* •“**. 

» Tu ot tb* ** 

«®t* oi external cbj«t», wbith sJco* 

‘"Tr* Sts -‘i- •*> 
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ObjecUon : The reccgnitioti may be due to ami- 
larity. as in the ease o£ hair, nails, etc. that have been 
cut and have grown anew. 

Rtply: No. for even in that case the momen- 
tariness is disproved. Besides, the recognition is due 

meifiy to an iietfcfty rA 'K’sflsi tb&'M.iS.v.vl.'i, 

etc. have been cit and have grown again, tliere being 
an identity of species as hair, nails, etc., fheir recog- 
nition as such due to that identity is unquestionable. 
But when ue sec the hair, nails, etc. that have grown 
again after being cut, we never have the idea that they 
are, individually, those Identical hairs or nails When 
after a great lapse of time we see on a person hair, 
nails, etc. of the sUe as before, we perceive that 
the hair, nails, etc. we see at that particular moment 
are like those seen on the previous occasion, but never 
that they are the same ones. But in the case of a ]ar 
etc. we perceive that they are identical. Therefore the 
two cases are not parallel. 

When a thing is directly recognised as identical. 
It IS iTOpiopei to infer that it is something else, for 
when an inference contradicts perception, the ground 
of such inference bcconies faOacious. Moreover, the 
perception of similarity is impossible because of the 
moraentariness of knowledge (held by you). The per- 
ception of rimilari^ takes jdace when one and the 
same person sees two things at different times. But 
according to you the person who sees a thing does not 
exist till the next moment to see another thing, for 
consciousness, being momentary, ceases to be as soon 
as it has seen some one thing. To explain. The 
40 
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perception of similarity takes the form of 'This is like 
that.’ 'That' refers to the remembrance of some- 
thing seen : ‘this* to the perception of something 
present. If after remembering the pjast cxperienrt 
denoted by ‘that.’ consciousness should linger till t e 
present moment referred to by 'this/ then the octrine 
of momentariness would be gone. If. ! 

remembrance terminates with the notion of that, 
a different perception relating to the present { 
and) dies with the notion of 'this.' then no 
of similarity expressed by. ’This is like '.-.u. 
result, as thefe will be no single consciousness pe 
ing more than one thing (so as to draw 
Moreover, it will be impossible to 
ences. Since consciousness ceases to be ju 
«l„s to bo «.n. ». can... ^ mb 

.io» «, •! -0 thi.; or •! Ibat/ f 

.ho Im sooo them >rill not exbt t.ll 'b' 

..aVlng throe nttoronro,. Or, il bo 
„I moo.rnt.rino,. .ill be “"““'^’^ttmocn 
other hand, the peiwe «ho ^ „„ «ho 

and perceive, the rimilarity 1, other than th 

«.ose thing,, then. lil» the ol 

blind about pitticiilar colour, and bii j- J 
their rimilarity. the tniting e( ali 

omniscient Duddha and other ,uc ^ 

boeomo an inomnee of the blind Wl"” ,S. 

But this is contrary to ywir 
eharses of obtainiog results of actions 
obUinin,T tbos* of actions already clone, 
pjatent in the doctrine of mocientariness. 
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ObjeelioH : It b povuble to describe a past ex- 
perience by means of a tingle chain-like perception 
tliat takes place so as to indude both the preceding 
and the succeeding perception, and this also accounts 
for the comparison, *This is like that ' 

Reply ; Not so. fat the past and the present per- 
ceptions bclot»g to different limes The present percep- 
tion is one Unit of the chain and the past pctccplioa 
another, and these two perceptions belong to diderent 
Umts. H the chain-like perception touches the objects 
of both these perceptions, then the same consciousness 
extending over t*-o rrwments, the doctrine of momen- 
tanness again falls to the ground. And such distinc- 
tions as 'mine' and 'yours* being impossible,’ all our 
dealings in (be world will come to naught. 

Moreover, since you hold everything to be but 
consciousness perceptible only to itself, and at the 
same time say that eonsdousneu is by nature but the 
Kdeetion of petiudd knowle^e, and since {here is no 
other witness to it. it is impossible to regard it as 
various such as transitory, painful, void and unreal. 
Nor can consdousness be treated as having many 
contradictory parts, like a pomegranate etc., for 
according to you it is of the nature of pclludd 
knowledge. Moreover, if the transitoriness, painful- 
ness, etc. are parts of consdousness. the very fact that 
they are perceived will throw them into the category 
of objects, different from the subject. If, on the other 
hand, consciousness is essentially transitory, painful 

■ Since there li only one 
momentary 


cosscioiisnees. and that also 
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an<l $n on, then it is impossiWc to conceive that it wili 
lx<onic pure by getting rid of those c^ractoishes. 
for a thing becomes pure by getting rid of ^ 
puntics that arc connected with it, as in the case a 
mirror etc., but it can nc\-er divest itself of its natnn 
property. Fire, for instance, is never seen to part 
«-ith its natural light or heat. Although the re.^ 
and other qualitita of a Bower are seen to be rtnK^ 
by the addition of other substances, yet even ttere 
we infer that those features were the result of 
combinations, for we observe that by snbjecb^ 
seeds to a particular process, a diflerent 
imparted to flowers, fruits, etc. Hence consaousness 
cannot be conceived to be purified. 

Besides you conceive consdousiwss to 
when it appears in the dual ebaracter of 
object. That too is impossible, since it does 
in contact ivith anything else. A thing cannot 
cc™.e in c-ooBct with somrthing tot 
and when there is no tontaet mtt mtiaily 

properties that are ohsenred in a thing 
r„ ih and cannot he separated ^ ae 

fire, or the light of the son. Therein ^ 

that yonr assumpUon that ^“.tbing 

pore by coming temporarily in contact m 
e’Se, Zi is again frrti Irein 0* n«P^ 
an instance of the blind followmg the Hmd. 
unsupported by any evidence. 

Lastly, the Buddblstie end ol 

Unction of that conscimisness is the “5 . ol 

human life, b untenable, for there 
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TcstilU. For a person viho has got a thorn stuck into 
him, the relief of the pain caused by it is the result 
(he seeks); but if he dies, we do not find any recipient 
of the resulting cessation of pain. Simila^y, if con- 
sciousness is altogether eMioct and there is nobody to 
reap that benefit, to talk of it as the highest end of 
human life is meaningless. If that very entity or self, 
deugnated by the vrard *petson'_^tisdousaess, 
according to you — whose wclI-bciDg U meant, is 
extinct, for whose sake will the highest end be’ But 
those who (vdth us) believe m a seli difierent tiom 
eonsciousnes-s and witnessing many objects, will find 
it easy to explain all phenomeoa such as the remem- 
brance of things presioQsly seen and the contact and 
cessation of pain- the impurity, for instance, being 
ascribed to contact with extraneous things, and the 
purification to dissodatioo from them. As for the 
view of the nihilist, since it is contradicted by all the 
evidences of knowledge, no attempt is being made to 
refute it 

tn stnwR: — 

— I ^ 5?»rnn;— fuwrui: — 

tirwd) ftiM^ifd n d n 

8. That man,' when he is bom, or attains 
a body, is connected witlt eiils (the body and 
organs) ; and when he dies, or leave's the body, 
hr discards those evils. 

> Tb« imli'tid'Ut trU So atso le i>w ent W part- 
4rr»rbi 



ff’ttptxivftKt tr»vriio {*>* 

1^ fc> t^.. 4 i» I)-' 

^ ...h .".1 .» 

I- 1! M «»4 •'It Bimrnilirt “i t™/ " 
„.,-• .. » U4I -4* -I--" " t""t ■li*-'”*' - •*" 

w '* 

w-„.;i« « .ir-«l'. It" I"!'/ 

riih .» IS- "t 1-"' ” 

fa? b'lnt I'it'-n t' 4 i'ijr. «'it* '--f ® • 

Z, .!!. I. 

4-,. .. B4», 

b*!*" w ty»a. dt'tdfl* WfW r.» . 

UtscnrU «hrta«l»r. po tim ^ « is ha 

bwly’ it as «tPUft4li«'n «* ’'-*'• 

• u-lv 

B«,n fcl.«o It* •aki'W »»1 “4 „,s«s. 

luttly Jaiia^,* arul Ei»ia{ up contianmJsJy 

4lu<ti «• bul |UIB> ol “> aitOTjtfIr 

„„„ bct«-n Ih.. 4nJ tte 

Bkins .nd e.v..« »P ->» o***- °S; 

, ol hnl. .dd dialb. »»»! be diuids bbmw^ 
loB it i. ri”'-^ h”» >b» £« >“» 

Ihil the lighl ol the “'ll “boot »b"b ^ 

Mlklns b dotinrt Iron. tb« evdi. the toay 

It may be ctmleiided that there “'JJ,‘^lely 
worlds betweerj which the nun can and 

thrDU|h birth and death as between nutters of 
dream states. The Utter of ^ through 

experience, but the two worlds are no , and 

•■«■ • means of ItnowlcdRe. Therefore in 

^ ■ states themselves must be the 
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(luestion. This is heinj* Answered by the following 
text: 


HPI tn *13 W 5WW 5*^*1 Pirf WMSi— R ^ 
tit.c4)*rWI«l 51 ^ tpW WPTHpt t flfW'W'Wi 

Q tnBtrwTJl Q I 
«tr «TO7Tutrf »roi^ nrntnmrmt* 

TTiPirtpi wrtT^fiT I H tw 

«i?*i wrtiFT prt (m^cU) 

^ *TOT| ^ sqlfirn n^rftfrt i wwtf 
y?ij w^fd'wytd D < 8 

9 . That man has only ttso abodes, this and 
the next world. The dream state, which is the 
th\rd. is at the junction (ot the two). Staying 
at that junction he surveys the two abodes, this 
and the next worhl. Whatever outfit he may 
have tor the next world, providing himscit with 
that he sees both evils (snilcrings) and joys. 
WTicn he dreams, he takes away a little of (the 
impressions of) this all-embracing world (the 
waking state), himself pub the body aside and 
himself creates (a dream body in its place), 
revealing his own lustre by bis own light — and 
dreams. In this state the man himself becomes 
the light. 

That man has en(y two abodes, no third or fourth. 
Which are they? This and the next world. The 
present life. CPnsisting of the body, organs, objects 
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and their impressions., wbidi wt now perceive, wd 
the future life to be experienced after we have given 
up the body and the rest. 

Objection : Is not the.dream state also-tbe neat 
world? In that case tte assertion a^t *orfy tw-o 
aSodes' is wrong. ‘ , 

• Reply : No. the dream- ttaU. ak!ch is the tkira. 
is. at the junction ol this and the next world, 
the definite pronouncement about two abodes. * 
juiction of two village does n<k certainlycount as a 
third village. How do we know, about the e 
of the next world, in reUtion to which the dream stt 
may be 4t the innction? -Becan^ 
junction he surveys the ^two abodes. 
two? rA»J and the next world. Tbenion. ew 
above the waking and dream states. - 

worlds between which the man (the ^ 

resembling the intellect, moves, in an unbroken 
of births and deaths. ..irvev 

How doa he, stoytag in Uie 
the two worlds, what help does itn .uuwered; 

process does he follow? This » , 

Lten how he surveys them 

■Akrama’ Is that by luemn of wh.^ alisi"-' 

support or outlit-the rn^ .“"^JSevL kuowicdse. 

meut of th. next leorfd, 5 ihU 

work and previous experience he may 
end, providing himself with 

hira to the next world, like a seed abou J ^ 
he sees both evils and joys.' -Hie p ^ 
varied results of virtue and vice, they 

■Evils' refer to their .lesolti, or sufferings. 
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themselves cannot be directly experienced ; the joys 
ate’ the results ol virtue. He feds both suSerings and 
joys consisting of the impressions of experiences of 
previous lives : while those glimpses of the results of 
merits and demerits that are to come in his future life, 
he experiences through the urge of those merits and 
demerits, or through the grace of the gods. How are 
ne to know that in dreams one experiences the suffer- 
mgs and joys that are to come in the next hfe’ The 
answer is: Because one dreams many things that are 
never to be experienced in this life. Moreover, a 
dream is not an entirely new experience, for most 
often it is the memory of past experiences. Hence 
we conclude that the two worlds exist apart from the 
waldng and dream states. 

An o'b^ection is raised: It has 'been said that in 
the absence of the e.xtemal lights such as the sun, the 
man identified with the body and organs lives and 
moves in the world untb the help of the light of the 
self, which is different from the body and organs. 
But we say that there is never an absence of lights 
such as the sun to make it possible for one to perceive 
this self-elfulgent light as isolated from the body and 
organs, because we perceive these as always in contact 
with those external lights. Therefore the self as an 
absolute, isolated light is almost or wholly a nonentity. 
If, however, it is ever petwived as an absolute, 
isolated light free from the contact of the elements and 
their derivatives, external and internal, then all your 
statements win be correct. This is being answered as 
follows : 
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H'Afu he. Ihe Ktf lhat b bdnR 
{frfly. wlul M hb oulfil Ihf-n. and in »hat «y 
he dfcam. cr Utain the janction bctw-ecn thi» 

•ml the wit? The 4rwwfr b beiruf given: 
avay a btlSe of iAii a!Umbranng world, or the worW 
»T eapencnce in the waking lUte. 'Altemtoans 
(Sarvivaf). Ij«- proteetim; or taking ore cl eve^' 
thing ; «l refers to the body ami orgaRS in contort 
•cRseobjects ami thrif rcactiom. Thcif all-eo^^S 
character has been eapUined in the «ction&aI^ 
with Uie three kinds of food in the passage bes^^ 
with. 'Now this sell.' etc. (1. iv. t6). Or the 
may mean, possessing all the elcmeDts and thnr 
vatis-ca. which* serve to attach him to 
other words, the waking sute.-'Sarv5v3t is 
as 'San-avat.'-He detaches a port«>a r; 

b Unged by the impressions of the present We. 
self puts Z body aside, lit. kills it. U. j 
or uLnsdous. In the waking stale the *un «d 
deities help the eyts etc. so that the body 
function, and the body functions 
experiences the results of its merits an m 
cessation of the experience of those r«ults m 
is due to the exhaustion of the work done ^ 
hence the self is described as killing the 
himself creates a dream body . ^tion 

pressions, like one created by magic. 


. Two d«iv,t.ons sre giv^ t" “ 

is joined to the verb 'Ava. to protect . 

Ukes the suffix •vat,' denofiBg possession. 

* In their threefold divirion pertaining to e 
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too is the ostisequence ot his past work ; hence it U 
spoken of as being created by him. Revealing his 
own fastre, consisting in the peKeption of sense-objects, 
the mind itself being modified in the form of diverse 
impressions of the latter. It is these tnodifkabons that 
then take the place of objects, aaid are spoken of as 
being themselves of the osturc of lustre is that state. 
With this his own lustre as object, and revealing it 
ithc mass of impressions of sense-objects) by fns own 
light, i.e. as the detached subject or witness possessing 
constant vision, be dreams. Being in this state is called 
dreaming. In this state, at this time, the man, or self, 
hi'mselj heeomes the detached free from the 

contact of the elements and then derivatives, external 
and internal. 

Objection ; It is stated that the self then has 
glimpses of the impressions of the waking state. If so. 
bow can it be said that ‘lO that state the man himself 
becomes the light'? 

Reply There is nothing wrong in it, because the 
glimpses are but objects (not the subject). In that 
way alone can the man be shown to be himself the 
light then, and not otherwise, when there is no object 
to be revealed as in profound sleep. When, however, 
that lustre consisting of the impressions of the waking 
state is perceived as an object, then, like a sword 
drawn from its sheath, the light of the self, the eternal 
witness, unrelated to anytiung and distinct from the 
body and the organs sndi as the ej'e, is realised as 
it is, revealing everything. Therefore it is proved 
that 'in that state the man himself becomes the light.' 
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When he. the self that is being discnssed, 
freely, what is his cmtfit then, and in what way dot* 
he dream, or attain the junction between this worid 
and the next? The answer is being given: Ht take 
away a little of this all-embracing world, or the world 
we experience in the waking state. 'AIl-embraoBg 
(Sarvavat*): lit. protecting or taking care of every- 
thing ; it refers to the body and organs in contact with 
sense-objects and their reactions. Their all-einbrat®? 
character has been explained in the section deatog 
with the three kinds of food in the passage beginnh^ 
with, 'Now this self,' etc. (I. iv. l6). Or the wof 
may mean, possessing all the elements and their den- 
vatives. which* serve to attach him to the world I ® 
other words, the waking state.— ‘Sarvivat* is the w®* 
as ‘Sarvavat.’ — He detaches a portion of these, it 
is tinged by the impressions of the present life. 
self puts the body aside. lit. kills it. i.e. makes it ioM* 
or unconscious. In the waking state the sun and ot 
deities help the eyes etc. so that the body 
function, and the body functions because the v 
experiences the results of its merits and demerits, 
cessation of the experience of those results in this 
is due to the exhaustion of the work done by the se • 
hence the self is described as killing the body. 
himself creates a dream body composed ^ ^ 
pressions, like one created by magic. Thi* 


• Two derivations are given. la the fl 

is joined to the verb "Ava,* to protect : in the 

takes the suffix 'vti,' denofiag possession. 

* In then threefold divisioo pertalfliag to the 
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too is the consequence of his past work ; hence it is 
spoken of as being created him. Revealing his 
oivn lustre, consisting in the perception of sense-objects, 
the mind itself being modihed in the form of diverse 
irnpressioDs of the latter. It is these modifications that 
then take the place of effects, and are spoken of as 
being themselves of the nature of lustre in that state. 
With this his own lustre as object, and revealing It 
(the mass of impressions of sense-objects] bv kts ouitt 
light. 1 e. as the detached subject or witness possessing 
constant vision, he dreams. Being in this state is called 
dreaming. In this iiale, at this time, the man, or self, 
himself bteomts the detached light, tree from the 
contact of the elements and their derivatives, external 
and internal. 

Objection : It is staled that the self then has 
glimpses of the impressions of the waking state. If so, 
how can it be said that 'in that state ibe man himself 
becomes the light'? 

Reply ; There is nothing wrong in it, because the 
glimpses are but objects (not the subject). In that 
way alone can the man be shown to be faimself the 
light then, and not otherwise, when there is no object 
to be revealed as in profound sleep. When, however, 
that lustre consisting of the impressions of the waking 
state is perceived as an object, then, like a sword 
drawn from its sheath, the light of the self, the eternal 
witness, unrelated to anytUDg and distinct from the 
body and the organs sud> as the eye. is realised as 
it is. revealing everything. Therefore it is proved 
that 'in that state the man himself becomes the light.' 



«36 liRHADARANYAKA UPANI?AI> 

Objection : How can the man himself be the 
light in dreams, when we come across at that time all 
the phenomena of the waking state dependent on the 
relation between the subject and object, and the lights 
such as the sun are seen to help the eye and other 
organs just the same as in the waking state? In tte 
face of these how can the assertion be made that u> 
that state the man himself becomes the light’? 

Reply : Because the phenomena of dreams an 
different. In the waking state the light of the self h 
mixed up with the functions of the organs, intellect, 
Manas, (external) lights, etc. But in dreams, »“ice 
the organs do not act and the lights such as 
that help them are absent, the self becomes ois n 
and isolated. Hence the dream state is dillereM. 

Objection : The sense^bjects are perceived to 
dreams just the same as in the %vak3ng state. o 
then do you adduce their difference on the groun 
the organa do not function then? 

Reply : listen — 


«T TOT *r orftnr 

w ti u r ^ i^ gr- ^ 

y JhRtiq ; Wrf^, Wd 

ft «raf n n 


CO. There are no chariots, nor 
‘ to them, nor roads there, but he 
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the chariots, animals and roads. There are no 
pleasures. ‘joys, or delicts there, but he creates 
the pleasures, joys and delights. There are no 
pools, tanks, or rivers there, but he creates the 
pools, tanks and rivers. For he is the agent. 


There are no objects such as chariots there, in 
dreams. Nor are there animdls lo be yoked io them, 
such as horses ; nof roads for the chariots. But he 
himself creates the chariots, animals and roads. But 
how does he create them, since there are no trees etc., 
which ate the means of the chariots and so forth? 
The reply is being given: It has been said (par. 9). 
'He takes away a little of this all-embradng world, 
himself pots the body aride, and tmnseli creates.' The 
modifications of the mind arc a httle of this world, i e. 
are its impressions ; the former, detaching the latter— 
in other words, being traitsfonned into the impressions 
of chariots etc. — and being stimulated by the indi- 
vidual's previous work, which is the cause of their per- 
ception, appear as the sense^bjects ; this is expressed 
by &e words 'and luinsdf creates.' and also by the 
clause. 'He creates the chariots,* etc Really there 
are neither activities of the organs nor lights such as 
the sun that help them, nor objects such as the chariots 
to be illanuned by theui, but ody their impfessions 
are visibla, having no existence apart from the palp- 
able modifications of the mind that are stimulated by 
the individual’s previous work, which is the cause of 
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Ihc ptrtcpllnn o! tho<« Imprewiorei. The light wth 
Cflmtant that witnesses them, the Kght c 

self, is perfectly Isolated in this state, like a 
separated from its sheath. , i 

UJeewTse there are no fUawti. kinds of Mpp- 
ness. ;o>! such as those caused by the Hrth of a »» 
etc., or delighlt. which arc those very joys tnagmcea. 
6«/ he createz the pleatnres, etc. Likewise «" 

no pooh, laais or riven there, but he creates t P 
etc. in the form of impressions only. For he is 
agent. Wc has-c already said that his agency eo 
in mtrely bring Ihn enns. of tbn "Ort llat 
the modiScationn of the mind mprrionbnS ^ 
prwsions. Direct activity is then out of the q 
f„ thcri, at, no mean.. Activity b 
out its factors. In dreams there caimot be y 
of an action such as hands and feet. n 
«-akins state, tvhen they are present the bMy 
organs illuntined by Ure bgb. ofjte self P^ 
tvork that (later on) produce the modifieabons f 
miud repnientins the impressions 
Hence it b said. 'For be b the ^ 

stated in the passage. 'It is through e ^ jy 
self that he sib, goes out, ivotk to 

iii. 6). There too. strictly 

-self has no direct agen^. except that it is ti ^ 
of everything. The light ^ the se , 

Intelligence, illumines the body an ^ 
the mind, and they perform their Juoted the 
illumined by it : hence in the pasage q ^ 
agency of the self is merely fig^ and 

been stated in the passage. ‘It thmks. as 
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shakes, as it were' {IV. Hi. 7), is here repealed in the 
clause. 'For he is the agci^,* in order to (umish 4. 
reason.* 

^aRsi TcrfrtufJroc^* 

5^(3 

f^wspr. u It n 

iz. Regarding this there are the iollowing 
verses: 

‘The radiant infinite being (Puru^) who 
moves alone puts the body aside in the dream 
state, and himseU awake and taking the shining 
{unctions o{ the organs with him. watches those 
that are asleep. Again he comes to the waking 
state. 

Regarding subject that has just been treated 
of, there are the fotloxciag verges or Mantras: 

The radiant — lit. golden ; the light that is Pure 
Inte11igenee~4)i)tiiire bang vho moves alone through 
the waking and dream states, tius world and the next, 
and so on, puts the body aside, makes it inert, in the 
dream state, and himself amske, being possessed of the 
constant power of vision etc., and faking tke shining 
—lit. pure — functions of the organs with him, watches 


I For the creation at chariou etc. io dreams 
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those that are asleep, all external and iotemal lliinp 
that are centred in the modifications of the mind aR 
appear as impressions — things that have ceased to 
in their own forms. In other words, he reveals 
through his own constant vision. Agat* he comes 
the wahng slate, to avork. 


iinn»T 5.01*4 


fipinri: 5W H HU 


12. 'Tlio radiant infinite beinf Jj 
immortal and moves alone prcser\’« the u 
nest (o( a body) with the help of ^.^.t’ 
nnd roams out of the nest. Himsell immom. 
he goes wherever he likes. 

Likewise he preserves the untleais-iit- f 

^est. the body, extremely loathsome « 
many filthy things, xrilh the help of the w / 
has a fisTfold function-others-iseitwo^d^”,, 
for dead— but he himself roams oat of 
Though he dreams staying in the body. 
no connection with it like the ether in the J> 
said to be roaming out. flimself j* 

vherever he likes : For whatever object hu ^ 
roused, he attains them In the form of hnp 


CTTfcT ^ «s& I 
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?nr 

5iy^<nFi WJtft ii n 

13 ‘In the dream %-orld, the shining one, 
attaining higher and lower states, puts forth 
innumerable forms. He seems to be enjoying 
himself in the company of women, or hiighing. 
or even seeing frightful things 

Further, m the dream world, the shining one. 
dtldintng lusher and lower states, as gods and animals, 
for iastancc. puts forth innumerable forms, as impres- 
Stoss. He seems to be enfoying himself in the com- 
party of vemen, or laughing with friends, or even 
seeing frightful things, such as tioss and tigers 

q?lsi j( uRpta^ \ arot 

sww’J t ^ ^ i;& ^ 

STHld JVt! •rilffd4yld I ^5? 

«cT fefl^rra I) 11 

14. 'Everybody secs his sport, but nobody 
sees him.’ They say. 'Do not wake him up 
suddenly.’ If he does not find the right organ, 
the body becomes difficult to doctor. Others, 
however, say that the dream state of a man is 
nothing but the waking state, because he sees in 
dreams only those that he sees in the 

4X 
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to treat them. Therefore from the above popular 
notion also w can onderstaod the self-liiminosity of 
the Atman in dreams 

Being identified with dreams, the self transcends 
the forms of death : therefore in dreams it is itself the 
light. OiAers, homever, say that the dream state of 
a man is nothing but the waking stale — that the dream 
state, which U the junction between tfus world and 
the next, is not a state distinct from either of them, 
but identical with this world, i.e. the waking state 
Supposing this IS so. what follows from this? Listen. 
If the dream state is nothing but the waking state, the 
self is not dissociated from the body and organs, but 
rather mixed up wath them : hence the self is not itself 
the light. So In oidei to refute the self-lununoslty of 
the Atman, these people say that the dream state Is 
identical with the waking sute. And they state their 
reason for taking it as the waking stale: Because a 
man sees in dreams only those things, elephants etc.. 
that he sees in the waking slate. All this U wrong, 
because then the organs are at rest. One dreams only 
when the organs have teased to function. Therefore 
CO other light (than the self) can exist in that state. 
This has been exjvessed by the words. 'There are no 
chariots, nor animals,’ etc (I\'. lii, lo). Therefore 
the dream state the man himself undoubtedly becomes 

light. 

By the illustration of dreams it has been proved 
that there is the self-lnminous Atman, and that it 
transcends the fonns of death. Since it alternately 
moves between this world and the next, and so on. 
it is distinct from them. likewise it is distinct from 
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the nests of the waking and dream states. And 
Yajnavalkya has proved that since it moves alternatey 
from one to the other, it is eternal. Hence, to reqfflte 
the knowledge received, Janaka offers a tbousan 
cows. 'Decause yon have thus instructed me, 7 
you a thoutand com. sir. You have permitted oe 
to ask any question 1 like, and I want to ask a u 
liberation. What you have told me about the self 
helpful for that ; as subserving that end, hovFCver, 

IS only a part of what I want. Hence I request ^ 
to inslruci me further about Jiberation, so tl^I 7 
hear the decision about the whole of my desi^ ^ 
tion. and through your grace be altoge^r bte 
this relative existence.' The gift of a 
is for the solution of a part of the meaning e 

What was sUted at the beginning of this seeti^l 
vir. ‘It is through the light of the self that he 
..c, (IV. iii. 6). to ton Foved in to ^ 
by a reference to the eapcnences of fiat sn 
pLsage, -In this state the man (sell) 
hlhf (IV. iii. 9). »"• "warding the 
•Being idenUSed mlh dnatns, it , j j, 

-the foims of death (ignoianco etc.) I", tm 71 , 
contended that the self tmnscends m^Iy the 
of death, not death itself. We sre it pla.|dy 
that atthongh -e^^ “ 

organs, it cxpencnces joy, fear, etc., 
certainly does not transcend tolh. ^ 

effects of death {i.c. work) such as JOY ^ jjj^n 

time. If it is natondly handieappd hy d^ 

.1 cannot attain liberation, for nobody can part 
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his tuiurc H. howcvrr. death is not the nature of 
♦he self, then liberation from it will be possible. In 
order to show that death is ttot the natural character- 
istic ol the self. Yi]davalk)‘a, already prompted by 
Janaka with the words. 'Please instnict me further 
about liberation’ llV »« 14I. sets himself to this 

task 

H tirt w, 2^5 aiHWfiy uiuql^isQfd i 5T 

^ \ *nre& 

15 After enjoying himscll and roaming, and 
•merely seeing (the results of) good and evil (in 
dreams), he (stays) in a state of profound sleep, 
and comes back in the invcise order to his former 
condition, the dream state. He is untouched by 
whatever he sees m that stale, for this infinite 
being is unattached, ’ll b just so, Yajfia- 
valkya 1 give you a thousand (cows), sir 
Please instruct me further about liberation 
itself.' 

He, the scl{-luRmuni« being who is under con- 
sideration, and who has been pointed out in the dream 
state, (stays) in a stale of profound tkep, 'Sainpia^da' 
— the state of highest serenity. In the waking state 
a man gets impurities doe to the roirnningling of in- 
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numerable activities of the body and organs , ho gets 
a little joy by discarding them in dreams ; but m pr^ 
found sleep he gels the highest serenity : hen« ' 
state is called 'Samprasada.' The in a s a e 
profound sleep Nvilt be later on described as, 

IS then beyond all the woes of his heart' (I*. ^ * ). 
and 'Pure like water, one. and the witness' (IV. w. 
32). He stays in a ftatc of profound ““Z 

gradually attained the highest serenity. How dort 
attain it? After enjoying AiwJtfl/— just before ® 
into the stale of profound sleep— in the 
itself, by having a sight etc of his friends an " 
and ro«w*"|. sporting in various ways, le. 
encing the fatigue due to it. and merely teei g, 

icod cJ .vit. ..0, .heir J 

pain). We have already «.id Ip. 633) wt 

evil eanrrot be direeUy viauated. 
fettered by them. Only one who docs 
is so fettered . one certainly cannot romc 
hiDdjng influence by merely seeing them, 
being Identified with dreams, the self 
also, not merely its forms. Hence uea 
urged to be its nature. Were it «. ^ 
doing things in dreams ; but It does no . . 

be the nature of the self, it will never atta n 
but it IS not, for it » absent in dreams. * . 

sell can get nd ol death in the form of 

Oiij«fio» . liut It not activity its nature In 
■ o sUtc ? 

^ ‘ty • So, that IS due to its 

Cart tte. This has been pfovT.I on the « - ’ 
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of apparent activity fawn the text, ‘It thinks, as it 
were, and shakes, as it were' (IV. iii. 7). Therefore, 
since the seif wholly transcends the forms of death in 
dreams, death can never be ur^ed to be natural to it, 
nor is liberation an impossibility. ‘Roaming’ in that 
state, i.e. experiencing the resulting fabgue. and after- 
wards experiencing the state of profound sleep, he 
ecmes back in the inverse order of that by which he 
went. i.e. retracing his steps, to his jormer condition, 
viz. the dream state. It was out of this that he 
passed into the state of profound sleep, and now be 
returns to it. 

It may be asked, how is one to know that a mah 
does not do good and evil in dreams, but merely sees 
their resulU? Rather the presumption is that as he 
does gc«d and evil in the waking state, so he does 
them in the dream state also, for the experience is the 
same in both cases. This is being answered'. He, the 
self, »J untouched by whatever results of good and evil 
he sees in that dreara state. If he actually did any- 
thing in dreams, he would be bound by it ; and it 
would pursue him even alter he woke up. But it is 
not knmra in everyday life that he is pursued by deeds 
done in dreams. Nobody oousiders himself a sinner 
on account of sins committed in dreams ; not do people 
who have heard of them condemn or shun him. There- 
fore he is certinly untouched by them. Hence he 
only appears to be dmng things in dreams, but actually 
there is no activity. The verse has been quoted: ‘He 
seems to be enjoying himself in the company of 
women’ (IV. ui. 13). And those who describe their 
dream experiences use the wmds 'as if’ in this conoec- 
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oumcrable activities of the body ^ f 

i little ioy by tlborfbtS J'fJfS' tot*' 
fomd sleep he sets the ^ J i, , pt < 

state is called •Satapiasadi. TteW > 
pieloead sleep sriO be later 

S d.enbe,a,ndabd.e trees e 

aid 'Pure like ttalee, one, pee 

32). He slays in a f^Ie ef ^ 
giadaally allaiiied the l,S» P*’ 

attain it? Afitr He ion '■' 

.t-' ef orolound sleep-sa , 


tain it? 

,to the sute ol 

iseli. by bat-ins » «)t, I'-, ■' 

i«i nmiis. !!»«“» " . ««ly »"1 

.nans tb. labs.. *' '» (pl»»’' 


p-dng tbe labs.. d"= <» (pl»»’ 


{,e. tbeir 


cannot be dir^y 

need by then.. Ori^n , 

so Icbetcd ; o'” J ^ ibeci- , 

iding iniinenee by meetly 
L.idonbW.ib.dm^.>^'.d„dn‘’, 
o. not tneeely .« i . 

jri to be Its nature. ^ ^ o? '■ , 

« bbnss *" 

the nature of w sf '• ‘ i 1 

lean set nd f, »e-’ * 

O5;ee;;o.e Bntbnof''- 

tins stale? 




<J»5l BnHADAEASfYAKA UPANISAD &*7 

of apparent activity from the text, ‘It thinks, as it 
were, and shakes, as it were' (IV. iii. 7). Therefore, 
since the self wholly transcends the forms of death in 
dreams, death can never be urced to be natural to it, 
nor is liberation an impossibility. 'Roaming' in that 
state, i.e. experiencing (be resulting fatigue, and after- 
vpards experiencing the state of profound sleep, he 
comes back in the inverse order of that by which he 
went. I.e. retracing his steps, to his foryner condition. 
viz. the dream slate. It w-as out of this that he 
passed into the state of profound sleep, and now he 
returns to It. 

It mav be asked, howi Is one to know that a man 
does not do good and evil in dreams, but merely sees 
their results? Rather the presumption is that as he 
does good and tvsl (tv (ha viaiun'g state, aa ha does 
them in the dream state also, for the experience is the 
same in both coses. This is being answered: He, the 
self, is untouched by whatever results of good and evil 
he sees in that dream stale. If he actually did any- 
thing in dreams, he would be bound by it ; and it 
would pursue him even after he woke up. But it is 
not known in everyday life that he is pursued by deeds 
done in dreams. Hobody considers himself a sinner 
on acconnt of sins committed in dreams ; nor do people 
who have heard of them condemn or shun him. There- 
fore he is certinly untouched by them. Hence he 
ordy appears, to be dmng things in dreams, but actually 
there is no activity. The verse has been quoted: ‘He 
seems to be enjoying himsdf in the company of 
women’ (IV. iii. 13). And those who describe their 
dream experiences use Qie words ’as if in this connec- 
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If-'fi a« fat jtwfjftrr. 'I MW fo-*l*y at If i lien! of 
wjt mnnift* TfK^fnr? «lf ■>" 
Jttivtfv <in «!rr»ffnl 

II<i«i n It Ih4! tt hj» fw* activity* fTH'» I'* 
rtf'Jaifv*! ) \W wt that an action n canted by 
cuniari fit tl-^ tvwfy and orifint, which have tota. 
»itJi ••.mcthin^ rlw th.»l hat form 'Vr never xe • 
Irirmlftt thitij; active . and the leU B fortalea- 

tience It It unattached And treaute this *cif fa 
alUffteil. It « untouched -by what it sets ia die^ 
nwfcfcire we canivd fiy any means attribate acliTi^ 
to It. since activity pfocretii ffttn the eontart of ^ 
body an<l organs, aad that contact fa non^xfatfo* 
die self, lor tkit infiniU being isel/) fa »ytittaCUi- 
nwrcfofc It » immortaJ. 7f fa ?wt »t*. 

I gtve )Ow a lh<ruianJ (cows), sir, for >■©« have 
shown that the kK is free from 
part of the meaning of the lenn ’'hberation. 
insiruel me further about Kberalion itself. 


tiT rraRn-wif 

qri d, 5^ itfipmrf t ^ 

Wrfs, 

5^^ It U 


i6. After enjoydng himself anti 
the dream stale, and merely seeing I .-nveise 
of) good and evil, he comes back in 
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order to his former condition, the waking state. 
He is untouched by whatever he sees in that 
state, for this infinite being is unattached. ‘It 
is just so, Yajnavalkya. I give you a thousand 
(cows), sir. Please instruct me further about 
liberation itself.' 

Objection In the preceding paragraph the non- 
attachment of the self has been stated as the cause of 
its inactivity in the passage, ‘For this infinite being 
b unattached.' It has also been stated before that 
under the svay of past work 'be goes wherever he 
likes' (IV 111. xa). Now desire is an attachment ; 
hence the reason adduced — ‘For this infinite being \s 
unattached'— Js fallacious 

Reply It is not. How> This is bow the sell 
to unattached On his return from the state o{ pro- 
found sleep, after enjoying himself end roaming in the 
dream state, and merely seeing (the results of) good 
and evil, he comes back in the inverse order to his 
former condilsots—alt this is to be explained as before 
— the waking state , therefore this infinite being (self) b 
unattached If he wen attached, or smitten by desire, 
in the dream state, he would, on his return to the 
waking state, be aRecled by the evils due to that 
attachment 

Just as. being unattached in the dream state, he 
IS not affected, on hb return to the waking state, by 
the evils due to attachment in the dream state, so he 
b not affected by them in the waking stale cither. 
This IS expressed by the following text: 
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i8. As a great fish swims alternately to both 
the banks (of'a river), eastern and western, so 
does this infinite being move to both these states, 
tne itream an* "watoig sAates. 

In support of the Idea set forth above, the follow- 
lOK illustration is being given; At in the world a gnat 
that moves freely, never being swayed by the 
nvcKunents, but lathct stemsjung them, wms alter 
nately to both the banks ol a river, eastern and 
leestern. and while swimming between them, is not 
overpowered by the intervening current of water, so 
does this infinite being move to both these states-^ 

which are they? the dream and waktng states. The 

point «f the illustration >s that the body and organs, 
which, are forms of death, together with their stimulah 
ing Causes, desire and svork. are the attributes of the 
non'Self, and that the self is distinct from them. Al! 
this has already been exhaustively explained. 

In the preceding paragraphs the self-luipircou: 
Atman, which b different from the body and organs 
has been stated to be disffnet from desire and work 
lor it moves allematelv to the three states Thes 
relative attributes do not belong to it per je ; it 
relative existence is only due to its Umitinq. adi,und« 
and is superimposed ignorance . this has bee 
stated to bo the of the whole passage. 'nicr< 
however, the three states of waking, dream and prt 
found sleep have been described separately— ni 
shown together as a gtwq». For instance, it has bet 
shown that in the wal^ state the self appear 
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ihrough ignorance, a« cooflecfed with alUctaeoJ. 
death (work), and the body and organs ; in the dream 
state it it pcrcci\-ed as connected with desire, bnt free 
from the forms of death ; and in the state of profonad 
sleep it it perfectly serene and unattached, this non- 
attachment being the additional feature. If we con 
cider all these passages together, the resulting se^ o 
that the self is by nature ctcmal. free, enlightened^ 
pure. This comprehensive view has not yet 
showTi : hence the neat paragraph. It wffl he 
later on that the self becomes such only in tl» 

■of profound sleep: ‘That is hU form^yond de^ 
free from evils, and fearless' (IV. iii. *i)- 
•such, i.c, unique, the sell desires to enter this sUK- 
How is that? The nc-st paragraph wiU 
As the meaning becomes clear through an fflastration, 
.one is being put forward. 

■siPsi: 5^ 

^ ^ ^ 
sf H n 

19. As a hasvk or a falcon flying 
.becomes tired, and stretching lU 
for its nest, so dbes this infinite _ no 

this state, where falling asleep he erases 
.desires and sees no dreams. 

.4s a hawk or a falcon (Suparna), a 
-of hawk, flying or roanung w the extern y 
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comes tired, exhausted with undertaking different 
flights, and stretching its trings, is bound for, directs 
itself towards, its nest — ht. where it has a perfect rest 
— so does this infinite bang run for this stale, where 
falling asleep he craves mo desires and sees no dreams. 
This last clause describes what is denoted by the word 
‘state.' The words 'craws no desires' shut out all 
desires of the dream and waking states without reserva- 
tion, the negative particle having that all-inclusive 
force. Similarly with 'and sees no dreams.' The 
experiences of the ivaking state also are considered by 
the Sruli to be but dreams ; hence it says, 'And sees 
no dreams' Anothet Sruti passage bears this out. 
'He has three abodes, three dream states' (AJ. III. i2). 
As the bird in the illustration goes to its nest to remove 
the fatigue due to flight, so the Jiva (self), connected 
with the results of action done by the contact of the 
'body and organs in the naldng and dream states, is 
fatigued, as the Utd with its flight, and in ordet to 
remove that fatigue enters lus own nest ot abode, that 
is, his own self, distinct from all relative attributes and 
devoid of all exertion caused by action with its factors 
and results 

It may be questioned . It this freedom from all 
relative attributes is the nature of the Jiva. and his 
relative existence is due to other things. \iz the 
limiting adjuncts, and if it is ignorance that causes 
this relatii'c existence through those extraneous limit- 
ing adjuncts, is that ignorance natural to him, or is if 
adventitious, like desire, work, etc? If it is the latter, 
then liberation is possiWe. But what arc the proofs 
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of its bciriR adventitious, and why should ignorance 
not be the natural characteristic of the self? Hence, 
in order to determine the nature of ignora^. 
is the root of all evil, the next paragraph is introduced. 


m tiT fen Jira RTTot *roT ^ 

fll MWNdife l firafe, 

sfereaHtferFi S?nt 

; am *n 

20 . In him are there ■''f.'?, 'f 
which are as fine as a ham split —,0 

parts, and filled with white, 
and red (senims). (They !„ stored.) 

subtle body, in which ■roPf'®®* t^ne kiH'^ 
Now when (he feels) as if he 5 jg_ 

or overpowered, or >>'“'8 at 

phant, or falhng mto a pit. 0" \enible 

flie time through ignorance ^at'Vrt 
Uiings he has experienced in ^ (be 

(that is the dream state). An^a 
becomes) a god, as it were, or 5’^ am 

or thinks. 'This (univetw) is myself, 
all,' that is his highest state. 

In him, in this man with a head, ^ 

those nerves called Hits.' are 

split into a parts, and tney 


Referred to lo IT. t i9 
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whiU, blue, brovin, green And red serums. Many and 
various are the colours of the serums, owing to the 
infermi-cture, in various proportions, of nerve matter, 
bile and phl^m. Tbe sobOc body with its seventeen 
constituents* has its seat in these nerves, which hast: 
the hoeness of tbe thousandth part of the tip oi a hair, 
are filled with scrums, white and so on, and spread 
all over the body 

All impressions due to the espenence of high and 
low attributes of tbe relative uiuvcrse arc centred in 
this. This subtle body, in which the impressions are 
stored, is transparent like a crystal because of its fine* 
ness ; but owing to its contact with foreign matter, wr. 
the serums in the nerves, it undergoes modifications 
under the influcDcc oi past merit and dement, and 
manifests itself as impressions in the form of women, 
chariots, elephants, etc Nov. such being the ease, 
when a man has the false notion called ignorance based 
on past impressions, that some people— enemies or 
Tobben— have come and are going to kill hnn. This 
is being described by the text. At 1/ he, the dreamer. 
were being killed or overffoxrerej. Kobody is killing 
or overpowTnng him . rt is simply his mistake due to 
the past impressions crralcd by ignorance. Or being 
Pursued or chased by on elephant, or lolling into a pit. 
a dilapdated well, for insiancc Me fancies himself 
in this position Such arc the false impressions that 
arise in him— extremely low ones, resting on the 
modifications of the mind brought about by his past 
iniquity, as is evidenced by thetr painful natufr 

* Icotaote ea p 3 

Ai 
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In short, he conjures at the time, i.e. in dreams, when 
there is no elephant or the like, through the impres- 
sions created by igHora»ic^, which have falsely tnasi 
tested themselves, ahatever terrible thhp such as an 
elephant he has experienced in the vaking stale. 

Then when ignorance decreases and know!^ 
mcrcascs. (the result is as follows). The text d^l*^ 
the content and nature of the knowledge: . 

he himself becomes a god. as it vere. When, la 
waking state, meditation regarding the gods P"”' ’ 
he considers himself a god. as it were, on account 
the impressions generated by it. The same * . 

being said of the dream state too: He becomes 

installrf as Ihc rular ol a atale (m Ita '»aVi 8 ^ 

he think, in hU tlreama al«> that be b a UnS. 
i, Imbued »ith the iinpte«ion, cl ha „ 

Similatly, ahea (in the walins •“"! ^ ^ 

eateemefy attenuated, and the 

cemprUe, aU ariee,. he under ^ 

these impressions in the drram tc 

(universe) .'l mystlj. vko e^mnl. 

with all. u */. highest ol 

supreme state. WTieo. prior o ., 1 ^ ihjn him- 

identity with all. he views the latter u 

self Jen by a hair*, breadth, ^ 

m>-«If.' that IS the state of ^ 

tiivorwd tom the self that a« rtWg , 

ince. down to sutiocary eaiatenre. 

statrs. Comparctl with these -sta ** ^ iiSr^'-f 

Ji>w tai reUtistf dealiars— the shove 
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with all, infinite and without interior or exterior, is his 
supremo state. Therefore, when ignorance is elimin- 
ated and knowledge reaches its perfection, the state 
of identity with all, which is another name for libera- 
tion, IS attained. That is to say. just as the sclf- 
effulgcnce of the Atman is directly perceived in the 
dream State, so is this result of knowledge 

Similarly, when ignorance increases and knowl- 
edge vanishes, the results of ignorance are also directly 
perceived in dreams: ‘Now when (he feelsl as if he 
were being killed or overpowered,' etc Thus the 
results of knowledge and ignorance are identity with 
all and identity with finite things, respectively 
Through pure knowledge a man is identified with ail, 
and through ignorance be is identified with 
things, 01 separated &om something else He is in 
conflict with that from which be is separated, and 
because of this conflict he is killed, overpowered or 
pursued. All this takes place because the results of 
ignorance, being finite things, arc separated from him 
But if he is all, what is there from which he may be 
separated, so as to be in conflict . and in the absence 
of conflict by whom would he be killed, overpowered 
or pursued? Hence the nature of ignorance proves to 
be tins, that it represents that whidi is infinite as finite, 
presents things other than the that are non-existent, 
and makes the self appear as limited Thence arises 
the desire for that from which he is separated ; desire 
prompts him to action, which produces results This 
IS the gist of the whole passage. It will also be stated 
later on, ’When there is duality, as it were, then one 
secs something.’ etc. (II. iv. 14 ; IV. v. 15). Thus 
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the nature of ignorartce with its effects has been set 
forth . and as opposed to these, the effect of 
also. viz. the attainment of identity with aH. has been 
shown. That ignorance b not the natnial character- 
istic of the self, since it autoraaticany decreases as 
knowledge increases, and when the latter “ J 
highest, with the result that the self realises 't* 
with all. Ignorance vanishes altogether, c 
notion of a snake in a rope when the troth a * 
is known This has been sUted in the pass^, ^ 
when to the knower of Brahman cverythii^ 
become the self, then what should one see and tl^ 
what?’ etc. (Ibid.). Therefore ignorance » 
natural characteristic of the self, for ttot w 
natural to a thing can never be el^nated, ^ 
and light of the sun. Therefore liberation from fW 
ance is possible. 

fipmr ** ^ 

^t^nTaTn.iuHi , 

21. That is his fonn— beyond 
from evils, and fearle^. ^ ^ 
embraced by his beloved wife, so 

anything at all. either ,_uraced by 

does this infinite being (self). at all. 

the Supreme Self, not know anyt e 
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either external or internal. That js his form — 
in which all objects of de&ice have been attained 
and are but the self, and which is free from 
desires and devoid of grief. 

Now iiberatjon m the form oi identity wth all, 
which is the result, devoid of action with its factors 
and results, of knowledge, and in which there is no. 
Ignorance, desire, or work, is being directly pointed 
out. This has already been introduced in' the passage, 
'Where falling asleep it craves no desires and sees no 
dreams’ (par 19) That, this identity with all which 
has been spoken of as *his tughesl state,’ >s i>>s fom 
— beyond desires (Aticebanda). This word is to be 
turned into neuter, since it <]ua2jfies the word ‘Rupa’ 
(farm) 'Chanda' means desire ; hence ’Aticchanda’ 
means transcending desires There is another word 
'Chandaa' ending in s, 'chkh means metres sneh as 
the GSyatri. But here (he word means desire , hence 
It must end in a vowel Nevettbeless the reading 
'Aticchanda' shoiJd be taken as the usual Vedic 
licence. In common portance too the word 'Chanda' 
is used in the sense of desire, as in 'Svacchanda' 
{free), 'Paracchanda' (dependent on others' will), etc 
Hence the word must be turned info 'Aticchandam' 
(neuter) to mean that this form of the self is free from 
desires. Likewise, free from evils. 'Evils' mean both 
merits and demerits, for it has elsewhere (par. 8) been 
said. ‘Is connected with evils.’ and 'Piscards those 
evils.’ 'Free from evils’ means 'de\'oid of merits 
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and demerits.’ Also, fearless. Fear is an 
Ignorance, for it has already been said that Ito § 
Ignorance he conjures teniWe things (par. 20). 
the word must be construed as denying c 
through the effect. 'Fearless form' me^ one 
bereft of ignorance. This Identity with ^ ^ 
the result of knowledge is this n 

free from evils and fearless. It is f^ already 
is devoid of all relative attributes. ^ 
been introduced at the conclusion of 
sccUon. by the scriptuml statement \on 

attained That which js free from Jl ^ 

„V, U. 4), But h«. it i. d4l.-u.td 
impress the meaning conveyed by 

liS.net, .nd.r.v. 4 li .v.odl>l»S j, «»• 

It tu. b«n uid (pn- « .-d l6 „ 

touched by) the loamiog or by 
enjoye. or hno.-e in lhal (drum) elnte. And 1 
prived by rea»ning ibn, .be el;-""' t*;. 
i, tot it .. the lisb. oi iw ” 
objection is being rawed.) » the sell 
in',. »» iom. in "-f dl 

doe. i! not kno» it«ll « I 
il«»sc thins, tot are ooBide. ee it^ 
end dream etatre? The ....er 1 . b 

why It does not know. Unity is t e r p,,.n,W 
that! Ibis IS espiainei! by the tea'- ' ,5,,. il 

Cleaning u vividly realised Ibrough I 

aiyi A. in the -orlJ . '“•■/‘ffj:, osS' 
t, ki, brlovei lei/r. Wb drslrim! -k ‘ 
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pan}’, doei not know anything at alJ. either external 
to hitnsclf, as, ‘This is something other than 
or internal, as 'I am this, or I am happy or miser- 
able'— but he knows everythiog outside and inside 
uhcD be is not embraced by her and is separated, and 
fails to know only during the embrace owing to the 
attainment of unity — to, like the example dted. does 
this infinite being, the individual self, who is separated 
(Irom the Supreme Self), like a lump of salt, through 
contact with a little of the elements (the body and 
organs] and enters this body and organs, like the 
reflection of the moon etc. m water and so forth, being 
jully embraced by. or unibed with, the Supreme Self, 
his own real, natural, supremely eSulgcnt self, and 
being idcntiScd with all. without the least break, not 
know anything at all. either exumal, something out- 
side. or inlemaJ. within himself, turh as. 'I am this, 
or I am happy or miserable ' 

You asked me why. in spite oi its being the light 
that is l*urr Intelligence, the kU fails to know in the 
<tatc of profound sleep I base told you the reason— 
It is unity, as of a couple fully embracing each other. 
Incidentally it is implied that s-ariety is the cause nl 
particular consciousness . and the cause of that variety 
IS, as we hasT said. ignorancT, which brings forward 
something other than the self Such bisng the case, 
when the Jisw is ireed fram ignorance, he attains but 
unity with aS Therelorr. there being no such dindon 
among the factors of an action as knowledge and 
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known, whence should particular consciousness arise, 
or desire manifest itself. In the natural, immutable 
light of the self? 

Because this identity with all is his form, there- 
fore that is his jorm. the form of this self-effuls«°t 
Atman, ia which ail objects of desire have been 
attained, because it comprises all. That from wtoh 
objects of desire are different has hankering aff*r 
them, as the form called Devadatta, for instance, m 
the waking state. But this other form is not » 
divided from anything ; hence in it all objects o 
desire have been attained. It may be asked, can 
form not be divided from other things that exist, w 
IS the self the only entity that exisU? The answer B. 
there is nothing else but the self. How? Because 
objects of desire are but the self in this form, 
states other than that of profound sleep, i.e. u 
waking and dream states, things are separated, as » 
were, from the self and are desired as such, u 
one who is fast asleep, they become the self, 
there is no ignorance to project the idea of 
Hence also is this form free from desires, because m 
is nothing to be desired, and devoid of 
antara). 'Antara' means a break or gap . or * 
mean the inside or core.' In either case, to me 
is that this form of the sdf is free from grie • 

^ nramrar. 

g rgpt g r. * 

• Hence grief cannot hurt It, for ‘t ** ** 
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TjxrStSWJTJt:, 5 yd-quid yjqsTT- 

•fsinicr ^ 

22. In this stale a father is no father, a 
mother no mother, the worlds no worlds, the 
gods no gods, the Vedas no Vedas In this 
state a thief is no thief, tlie killer of a noble 
Brahmana no killer, a Candala no Candala, a 
Pulkasa no Pulkasa. a monk no monk, a hermit 
no hermit. (This form of his) is untouched by 
good work and untouched by evil work, for he is 
then beyond all the woes of his heart (intellect). 

It has been said that the self-effulgent Atman 
which is being described is tree from ignorance, desire 
and ivork. for it is unattached, while they axe advent!- 
bous. Here an objection b raised: The Sruti has 
said that although the self is Pure Intelligence, it does 
not know anything (in the state of profound sleep) on 
account of its attaining unity, as in the case of a 
couple in each other's embrace The Sruh has thereby 
practically said that like desire, work, etc,, the self- 
effulgence of the Atman b not its nature, since it b 
not perceived in the state of profound sleep. This 
objection is refuted ty a reference to the illustration 
of the couple in each other's embrace, and it is 
asserted that the self-eSnlgence is certainly present in 
profound sleep, but it is not perceived on account of 
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tinif) . i( i« not advrntitsotn like tlr^irc. work. tie. 
HA\m^ m»Ti!it>wd th« incidenfsti/. the lett takes cp 
ihr topic onflrf rUsetKsion. vit. that tbe /onn of tte 
*ell that it directly perceived In the state of pfofonad 
«tccp M frtr frnra ignorance, desire and work. So it 
IS a sUtemeni of fact to describe this form as bcj’OcJ 
all relations, hinec in the state of profound sleep the 
sell iias a form that is bej-ond dcsim, free from evils 
and fearless.' therefore im Ikn slate a father is no father. 
ills fatherhood towards the son. as being the begetter, 
IS due to an action, from whkh he is dissociated io 
this stale Therefore the father, notwithstandiog the 
fact of hw being such, is no father, beeanse be « 
entirely free from the action that relates hiio to the son. 
Similarly we understand by implication that tte son 
also ceases to be a son to bis father, for the rtladen of 
both IS based on an action, and he is bej-oad it then, 
since it has been said. ‘Free from evils’ (IV. iii. 

likewise a morAer is mo mother, the irorfdr. 
which are either won or to be won through rites, are 
no urorlds, owing to his dissociation from those rites- 
Simiiaily the gods, who are a part of the rites, are so 
gods, because he. transcends his relation to those ntfs- 
The Vedas also, consisting of the Brahmanas. whi 
describe the means, the goal and their relation, as w 
as the Mantras, and fonning part of the rites, 
they deal with them, whether already read or ye 
be read, are connected with a man through thoM n 
Since he transcends those riles, the Vedas too en 
no Vedas. • * his 

Not only is the man beyond his relation o 
good actions, but he is also untouched by his em 
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evil actions. So the text says: In this state a thief, 
one who has stolen a Biahoiana's gold— we know this 
from his mention along trith one who has killed a 
noble Brahmana — is free from this dire action, for 
which he is called a thief, a despicable sinner. 
Similarly the killer of a noble Brahmana is no killer. 
likewise a Canddla, etc. Not only is a man free from 
the actions done by him in his present life, but he is 
also free from those dire actions of his past life that 
degrade him to an exceedingly low birth. A Can^a 
is one born of a £udia father and a Brahmana mother. 
— ‘Canola* is but a variant of the same word. — Not 
being connected with the work that caused bis low 
birth, be is no Caif43la. A Pulkasa is one bom of a 
Sudia father and a K^atnya mother— 'Paulkasa’ is a 
variant of the same word. — He too is no Pulkasa. 
Similarly a man is dissociated from the duties of his 
particular order of life. For instance, 0 monk is no 
monk, being free from the duties that make him one. 
likewise a hermit or rcdusc is no hermit. The two 
orders mentioned arc suggestive of all the castes, 
orders, and so on. 

In short, (this form of his) u untouched by good 
work, rites enjoined by the scriptures, as well as by 
evil work, the omission to perform sucdi rites, and the 
doing of forbidden acts. Tlw word ‘untouched’ is in 
the neuter gender as it qualifies 'fonn,' the 'fearless 
form’ of the preceding paragraph. What is the reason 
of its being nntouebed by lh«n? The reason b being 
stated; For he, the self of a nature described above. 
IS then beyond all the woes, or desires It b these 
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desires for wished-for things that in their absena are 
converted into woes. A man who has either failed to 
attain those things or lost them keeps thinking of their 
good qualities and suffers. Hence woe, attachment 
and desire are synonyms. (The clause therefore meansO 
Because in the state of profound sleep he transcends all 
desires ; for it has been said, 'He craves no desires 
(IV. iii. 21), and 'Beyond desires.' Coming in the 
wake of those terms, the word ‘woe’ ought to mean 
desires. Desires again are the root of action ; it will 
be stated later on, 'What it desires, it resolves ; and 
what it resolves, it works out’ (IV. iv. 5). Thereforr- 
since he transcends all desires, it has been well 
‘It is untouched by good work.’ etc. 

0 / his keaft : The heart is the lotus-shaped lump 
of flesh, but being the seat of the internal organ, 
intellect, it refers to that by a metonymy, as when we 
speak of cries from the chairs (meaning persons ocM 
pying them). The woes of his heart, or infellMt— f 
they abide there, since It has been said, 
resolve, (etc. are but the mind)’ (I. v. 3)- w 
also be said later on, 'The desires that dwell m tu* 
heart’ (IV. iv. 7). This and the other statement at»u 
‘the woes of his heart’ repudiate the error that t y 
dwell in the self, for it has been said that being tw 
more related to the heart In the state of profound 
the self transcends the forms of death. There ow 
it is quite appropriate to say that being no more re * 
to the heart, it transcends the relation to desires a 
ing in the heart. 
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Those* who maiatain that the desires and impres- 
sions dwelling m the heart go farther and affect the 
self, which is related to it, and even when it is disso- 
daled from the sell, they dwell in the latter, hke the 
scent of flowers etc. in the oO lo which they have been 
boiled, can find no meaning whatsoever for such 
scnptural statements as, 'Desire, resolve,’ 'It is on 
the heart (mind) that colours rest' (III. ix. 20). ‘The 
woes of his heart,' etc. 

Objection ■ They are referred to the intellect 
merely because they are produced through this organ. 

Reply No, lot they are specified in the words, 

‘ (That) dwell in (hn) heart ’ This and the other state- 
ment, ‘It ts on the heart that colours rest.' would 
hardly be consistent if the intellect were merely the 
instrument of their production. Since the purity of the 
self is the meaning intended to be conveyed, the state- 
ment that desires abide in Ibe intellect is truly appro- 
priate. It admits of no other interpretation, for the 
Sniti says, ‘It thinks, as it were, and shakes, as it 
were’ (IV. iii. 7). 

Objection . The speafication about 'desires that 
dwell in his heart' implies that there ate others that 
dwell in the self too. 

Reply . No, for it demarcates these desires from 
those that are not then in the heart. In other words, 
the epithet ‘that dwell in bb heart' contrasts not thb 
particular seat of deares with some other seats, but 
contrasts these desires with those that are not in the 
heart at the time. For instance, those that have not 
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yet sprung up — the future ones — or those that are past, 
having been checked by contrary ideas, are surely not 
in the intellect ; and yet they may crop up in futare- 
Hence the specification in contradistinction to them b 
quite in order, meaning those desires regarding some 
object that have sprang up and are present in the 
intellect. 

06/ec<»o« .• Still the specification would be re- 
dundant. 

Reply : No. because more attention should w 
paid to them as objects to be shunned. Otherwise, y 
ascribing the desires to the self, you would ^ holic« 
a view which is contrary to the wording of the sro' 
and is undesirable.* 

Objection : But does not the negation of a 
of normal experience in the passage, 'He craves 
desires' (IV. lil. 19 ). mean that the Sfuti mentions tne 
desires as being in the self? ^ 

Reply : No. for the experience in question a 
the self being the seat of desires is due to an j 

agency (the intellect), as is evidenced by me & 
passage. ‘Being identified with dreaM 
association with the intellect'* (IV. ih. ?)• . . 

there is the statement about the self being . 

which would be incongruous jf the self 
of desires ; we have already said that altachmen 

Objection : Jlay we not say from the Srutl 
age. 'To whom all objects of desire are but the 


1 A* rtaadlag in the w*jr of liherttioo. 
* See footnote t on p. On. 
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<IV. iv. 6). that the sell tua desires regardiag itself? 

Reply : No, that passage only means the absence 
Ilf any other object ol desire than the self. 

Objeclion . Docs not the reasoning of the Vai- 
scsika and other systems support the view that the self 
is the scat of desires etc.? 

Reply : No ; the arguments of (he Vaiicsika and 
other systems arc ta be disregarded, unce they contra- 
dict specific statements of the Srutis such as, '(That) 
dwll in (fus) heart’ (IV. iv. 7I Any reasonit^ that 
contradicts the Snjlb is a fallacy. Moreover, the self- 
eSidgence of the Atman is contradicted. That is to 
say, since in the dream state desires etc. are witnessed 
by Pure Intelligence only, the views in question would 
contradict the self-eflulgence of the Atman, which is 
stated as a fact by the Snitis and is also bomo out by 
reason , for if the desires etc. inhere in the self,' they 
cannot agab be its objects, just as the eye cannot sec 
its own particulars. Ilic self-cflulgence of the witness, 
the self, has been proved on the ground that objects 
arc different entib'es from the subject. This would be 
contradicted if the self be supposed to be the scat of 
desires etc Besides it contradicts the teachings of all 
scriptures. If the individual self be conceived as a 
part of the Supreme Sell and possessing desires etc., 
the meaning of all the scriptures would be set at 
naught. We have erjaained this at length in the second 
chapter (p. 300). In ordef to establish the meaning of 


qualities do in a subetioce 
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thr Kript»r« iKil the individiul «1f » W«tical 
thf StiprcrTK* Self, th«* m{«» that it b the seat o( desires 
ric must be refutetl with the greatest care. Ih 
ewr, that view » put lofwird. the very meaning of the 
scriptures wntild be contradicted. Just as the Vai- 
Scsikas anfl Nai>'a)uka.s. holding that wish arwl so foi* 
are attributes of the self, are in disharmony «ith 
meaning of the Upanjsads. so also is thb siew not to 
be entertained, because it contradicts the meaning o 
thr Upaniuds 

It has been said that the self does not see (in ^ 
state of profound sleep) on account of unity, a* ® 
case of the couple, and that it a self-effulgent, 
effulgence is being Pore Intelligence by nature, o 
the question is. if ihb intenigence b the “"T 

of the self, like the heat etc. of fire, bow “J? 
spite of the unity, give up Its nature, and fail to 
And if it does not give op its nature, how is it^ 
does not see in the sUte of profound sleep? It » 
contradictory to say that intelligence b j. 

the self and, again, that it does not know. The 
Is, it is not scif-confradictory ; both these are possi 
How? — 


*15 cHl *f 

23. That it does not see in that "f 
because, although seeing then, it do^ 
for the vision of the witneK can never 
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because it is immortal. But there is not that 
second thing separate from it which it can see. 

That it does not see in that state of profound 
sleep is because, although seeing then, it does not see. 
You think that it 4^ 

found sleep ; but do not «hinV so. Why? Because it 
is seeing then. 

ObjecHan : But «« know that in the state of 
profound sleep it does not see, because then neither 
the eye nor the mind, which are the instruments of 
vision, is working. It is only when the eye, ear, etc. 
are at work that we say one is seeing or heaiiog- 
Out we do not find the organs worb'og. Therefore we 
conclude that it must surety not be seeing. 

Reply : Certainly not : it is ecdsg : for the vuion 
of Ike vilnesi can never be lost. As the heat of fire 
lasts as long as the fire, so is the witness, the self, 
immortal, and because of this its vision too it 
immortal ; it lasts as long as the witness does 

Objection .' Do you not contxadict yourself by 
saying in the same breath that it is a sision of the 
witneu, and that it b oes'cr lost? Vision is an act 
oi the witness ; one b called a witness just because 
one secs. Hence it b impossible to say that vision, 
which depends on an act of the witness, b never lost 

Reply : It must be immortal, because the Srut 
says it b nes'cr lost. 

Objection ; Ko, a Snitl text rnerely iaiorms {i 
cannot alter a fact). The ikstroctwa of sotncthii^ 
that is artificially made is a logical necessity, anc 
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^ prevented e;^ 
a text only inlorals »>»>■> » *'“”E 1 

„,f,y : The atc. «.e.li« 

ol the tvitnesa B possible, like the s 
things. Just ns the sun “".jh a* 

alnays luminous and '"J*' ^ ak of tk« 

natural, constant light, and aey •" 

as revealing things, we n a 

mrturally do so th^usl- 

fresh act each tune, but that they ^,a« 

natural, constant light. » “'.'..‘'Si". 

on account of its impenshahle. etern^™ 

Oh, .Clio. Then its (unction as a 

secondary. . .vown to be 

Ktfly . No. Thus only can it j^^aie 

a witness in the primary rhe function of 

if the self were observed to esctc ^ 

seeing in any other way. then the to a, 

rsLnda,;. hut the sel t" . »‘ 

seeing. Thetelore thM o”"/ olhetwi* 

heing a witness in ,„eal things Him"!* 

Just as the sun and the , ,f„„ogh ^ 

Lr constant. »"»*''«“■, * t ,he self • 
prmluced tor the time ? „„i, and tH' “ 

through its eternal, natural > primary senW' ^ 
rt. funcrion a, a witrws. ^ ir, Ih'"' 

there cannot he any other “'""V^nlradirti"’ '' 
f„e .here is no. Uw !«>’'. "“'“'“"Snesr i. """ 
the sutemen. that the vu.on ol the « 

Otrecnos .' We ofeerve that the ru.iir 
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used in words denoting an agent of temporary acts^. 
such as 'Chettr' (cutter). 'Bhetlr' (breaker) and 
‘Gantr’ (trawller) So why not in the word 'Drastr’ 
(seer or witness] also in that sense’ 

Reply : No. for we see it othe^^vise m the word 
'Prakaiayitr' (revealer). 

Ob]ecttOH We admit this in the case of lumin- 
ous agencies, for there it can have no other sense, but 
not in the case of the self. 

Reply ; Not so. for the Sruti says its vision is 
never lost. 

Objection ; Tbs is contradicted by our eeperi-r 
ence that we sometimes see and sometimes do not see- 

Reply ' No. for this is simply due to particular 
activities of our organs We o^rve also that those 
who have had their eyes removed keep the vision 
that belongs to the self intact in dreams. Therefore 
the vision of the self is imperishable, and through 
that imperishable, self-luminous vision the Atman 
continues to see in the state of profound sleep. 

How IS it, then, that it does not see’ This is 
being answered: But there is not that second thing, 
the object, separate from il which it can see. of per- 
ceive. Those tbngs that caused the particular visions 
(of the waking and dream states), vis the mind (with 
the self bebnd it), the eyes, and forms, were all 
presented by ignorance as something different from 
the self. They are now amfied in the state of pro- 
found sleep, as the individual self has been embtaced 
by the Supreme Self. Only when the self is under 
limitations, do the organs stand as sometWng different 
to help it to particular eapenences. But it is now 
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^ p,™n,=d 

. ,ex. only Into™, about a tlun. jutt 

Reply: The olqcction do« not hold. 

„[ the vvUncss is ^blc, lik= ' = ' 

JUS, as toudb lb* 

always luminous and ° p^at of them 

natural, conslanl light, and »he 
as revealing things. «e o ^ a 

ruiturally ^ev^ so thirngb Ibrb 

fresh act each blue, but that ftey^ ^ 
natural, constant light, ^ 

on account of its imperishable, etemm ^ 

Objection ,• Then its luuchon as 
secondary. . shwn to I* 

Reply: No. fit”* 'L umd, h«aw 

a tvitness in the M°^xetcise the I™'*’'’”? 

if the self cere observed „y nugb 

seeing in any other .nay, then the t j „( 

Si sfcondar;. But the sel h- » ^iaad i» 
seeing. Therefore thus only 

being a uitness in ‘h» uJngs tbionsb 

Just as rhe sun and the li oW 

their constant, natural h^t. an^ ^ 

produced for the time ^ioeiice). and that ^ 

Lough its eternal, natural '* 

ite funcUon as a ?^sid» «• '^’1 

there cjinnot be any other selfoonttadiction 

. fore Jre is not the least Wee oi »» „«f 

the statement that the vomn of the 

Objection ; We observe that the suffit 
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used in words' denoting an agent of temporary act3_, 
such as 'Chettr' (cntter), 'Bhettr' (breaker) and 
'Gantr' (traveller). So why not in the word 'Drastr’ 
(seer or witness) also in that sense? 

Reply . No. for we see it otherwise in the word 
‘Praka^jitr’ (revealer). 

Objection . We admit thk la the case of lumin' 
ous agencies, for there it can have no other sense, but 
not in the case of the self. 

Reply : Not so, for (he $niti says its vision is 
never lost. 

Objection : This Is contradicted by our experi-r 
ence that we sometimes see and sometimes do not see- 

Reply : No, for this is simply due to particular 
activities of our organs. We obwrve also that those 
who have had their eyes removed keep the vision 
that belongs (0 the self intact in dreams. Iherefore 
the vision of the self is imperishable, and through 
that imperishable, selMuminous vuion the Atmaa 
continues to sec in the state of profound sleep 

How IS it, then, that it does not sec’ This is 
being answered; But there is not (hat second thing, 
the object, separate jrom it which it can see, or per- 
ceive. Those things that caused the particular visions 
(of the waking and dream states), via the mind (with 
the self behind it), (be eyes, and forms, were all 
presented by ignorance as something different from 
die self. They are now umfied in the state of pro- 
found sleep, as the individuid self has been embjaced 
by the Supreme Sdf. Only when the self is under 
limitations, do the organs stand as something different 
to hdp it to particular expenences. But it is now 
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cannot be prevented even by a hundr^ 
a text only informs about a thing ]ust ^3 >t ^ 
Reply : The objection does not hold. 
of the witness is possible, like the sun e c. 
,h,„p. Ju«. as .he sue 


things. Just as ine sun anu » t 

always luminous and reveal things ^ 


always luminous aim • — o o 

natural, constant light, and when «e 
as revealing things, we do not ^ 

naturally non-lumioous and o^y c . u 
fresh act each time, but that they o 
natural, constant light, so is the self csW a 
on account of its imperishable, eternal vis 
Obinlion : Then Its fonction as a »’ 
secondary. . ^ U 

Reply: No. Th>« ^^Vihe^word, b«‘ 
a witness in the primary ien« ® . l^,nclio® 

if the self were observed to nii 

seeing In any other way, then the fo « 
be secondary. But the self has no 
seeing. Therefore thus only olhrfv 

being a witness in the primary sc . 

Just as the sun and the like ,},„ugh ' 

their constant, natural light, and ^ 


produced for the time god 

through its eternal, natural intc ig ' 
iU function a. a .-itness ^ 

there cannot be any other witne« ,, 
fore there is not the least trace o * h 

the statement that the vision of 


Objection 


We observe that 


the 
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nnbraced by its ovm 

Intelligence and Ibe Sell ol all, as a W 

beloved »ife. Hence the org^ .bsent. 

stand as dlBetenl entities : and snt« they 

there is no paiUcnlar j odv apiean 

oi the organs etc., not ol the sell »d only aJP^^ 

as the product ol the sell. that the 

doe to this (absence ol patticular espenencel 
vision of the self is lost- 


qfenaL a II 


i4. That it docs not smell to 

bec^e, hltoodgh smelling toen, it d 

smell! (or the smcUcr's lunchon ot sme^u^ 

ncyer be lost, became it » ' “t which 

is not that second thmg sepatalo from 
it can smell. 


an smcji. Ji- 

uSa^i ^ « n «• 

25. That it does not tadel 

becaose. although ncv« >* 

for fte taster's funcUon b,ere i' !»' 

lost, because it u which !> »” 

that second thing separate born tt 
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Ri<i^iKi5rifiuctji*ij»sTg asfs^t^mfet 
a^ssqfspw; trai^n H a 

26. That it does not speak in that state is 
because, although speaking then, it does not 
speak; for the speaker's fonction of speaking 
can never be lost, because it is immortal. But 
there is not that second thing separate from it 
which it can speak. 

5 rsf *1 1? t 3 t 3 * 

fira?tsr«*iiwwiiit *1 

itfet tj«?jenng.n ^*3 ii 

27. That it does not hear in that state is 
because, although hearing then, it does not hear: 
for the listener’s function of hearing can never 
be lost, because it is immortal. But there is not 
that second thing separate torn it which it can 
hear. 

5 ra H37I JriORt ^ tra *13^, n STg^- 

n n 

28. That it does not think in that state is 
because, although thinking then, it does not 
think; for the thinker's function of thinking 
can never be lost, because it is immortal. But 
there. is not that second thing separate from it 
which it can think. 

TO TO *rf5 
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embraced by its own Supreme Self, wluch « 
Intelligence and the Self of all, as a m:m ^ 
beloved wife. Hence the organs and objects 
stand as different entities ; and since they ^ 
there is no particular experience, for it is the 
of the organs etc., not of the self, and only a{^ 
as the product of the self. Therefore ^ , a, 

due to this (absence of particular experience) 
vision of the self is lost. 


II II 

24. That it docs not smell in 
because, although smeUmg then, it do« 
smell; for the smeller's funcUon of s^cl ng 
never be lost, because tt is immortal. But w 
is not that second thing separate from It wni 
it can smell. 

qS<ra<OTiS TO " ft 

?ra>:sqfc*nf *• 

25. That it does not ^isfc in that stale ^ 
bociss, althongh tasting then It d" “V 
for the taster’s function is not 

lost, because it 13 jb"h it rsi> 

that second thing wpirate from it wlucn 

taste. j a 

ui TO BT^TO «tTft.«ftlTi*- 
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26. That it does not speak in that state is 
because, although speaking then, it does not 
speak; for the speaker's hinction of speaking 
can never be lost, because it is immortal. But 
there is not that second thing separate from it 
which it can speak. 

*15 ?ra ?ra ft tftgs 

Jtfei a^lssqlswth <r®^ 5 T?n«f.n k** 11 

27, That it does not hear in that state is 
because, although hearing then, it does not hear; 
for the listener’s funcfion of hearing can never 
be lost, because it is immortal. But there is not 
that second thing separate from it which it can 
hear. 

5RT rj TO *1 

R V n 

28. That it does not think in that state is 
because, although thinking then, it does not 
think; for the thinkei^s fonction of thinking 
can never be lost, because it is immortal. But 
there ,13 not that second thing separate from it 
which it can think. 

«rt aw TO 5T^ 
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2 g. That it does not touch in ^al «-3te 
because, although touching then, 
touch; for the toucher's function 
can never be lost, because it is J^mortal. « 
there is not that second thing separate from 
which it can touch. 


TOTOfeRtfaftsm^tra fiara*, a ft 
fe;t*rftOTl .='3 
«iraj 1 u«ft a rals’afes® II ?• " 


30. Tliat It does not know m j 

bccLc, although .‘’’‘'"■f i' can 

know; (or the h"”''" ! nnMhtK 

never be lost, because it is i,,'i,|ch 

is not that second thing separate from it 
it can know. . 

past, prefect and futnre that «V» not < 

^«c. Ilmre Ibcy are .era, airly mrnls.ne.1 

Now Ihr norslioo ' ’ ,„,,kr,. 

rrrjf Mb'— "r r't n„. » air dey 
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different phases of an attnbute identical with the self, 
the difference being caused only by extraneous limiting 
adjuncts? On this some* say; The self is an entity 
that by itself has both unity and difference, just as a 
cow IS one as a substance, but its features, the denlap 
etc., arc different from one another As gross sub- 
stances have both unity and di^rence, so we can infer 
that formless substances without parts also have both 
uruty and difference. Since this is observed to be the 
umversa) rule, the vision and so forth belonging to the 
self are different from one another, but as the self they 
are one. To this we reply: Ko, for the panage in 
question has a different meaning The passage, 'That 
it does not see in that state,' etc does not mean to 
show that the vision and so forth are attributes different 
from the self, but is introduced in order to answer the 
following objection: If the Atman is self-lummous 
intelligence, how is it that it does not know in the state 
of profound sleep’ Surely then it must be otherwise. 
This IS how it is being answered: ' Its natural self- 
luminous intelligence manifests itself in the waking and 
dream states through many limitmg adjuncts such as 
the eyes, and comes to be designated as vision etc. 
But in the state of profound sleep, owing to the cessa- 
tion of the different activities of the mind and organs, 
these latter do not aj^iear. and therefore the nature 
of the self cannot be perceivd as differentiated by them. 
Yet it is spoken of as being present in a way that is a 
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mere recapitulation of conml Mperience. Hence the 
view that the passage in question presents the attributes 
such as vision as different from the self, is based on an 
ignorance of its true meaning. 

Moreover, it would be in conffict with the Smti 
text that speaks of the self as homogeneous Pure 
Intelligence, like a lump of salt, and also with texts 
like the following; 'Knowledge, Bliss' (HI. ix. 28), 
•Truth, Knowledge' {TaL II. i. j). and 'InteUigeua 
is Brahman' (Ai. V. 3). From the common use « 
words also we know this. We often use such expre^ 
sions as. 'One knows colour throngh the eyes.' One 
knows sound through the tors.' ‘One knows the taste 
of food through the tongue,' etc., which show that 
object denoted by the words 'vision' etc. on 
designated as knowledge alone. And the use of words 
is a means of knowledge. Examples also corroborate 
this view. Just as in the world a crystal is natuiaDy 
transparent, and only for that reason assumes different 
colours by coming in contact with different limitino 
adjuncts such as green, blue, or red colour, and no one 
can imagine that crystal has any other attribute 
but its natural transparency, such as green, Woe* ® 
red colour, amilarly the different powers of vision e ^ 
are observed in the light called the self, w' 
naturally Pure Intelligende, amply owing to 
with the limiting adjuncts such as the eyes. 

Pure IntelUgence, like the crystal, is natur^y 
parent. The self-luminosity of the Atm^ is 
reason. Just as the light of the sun, coming m ^ 
with things to be illumined, appears as green. 
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>T!'.o»r. rrd. rte.. *!lh^cli In ftilify It annot be »n 
dirliied. ho d-ici the light caHtd tSe Klf. rc«4ling Ibe 
wlirie uni\'cr*< u «'cU ai the f>Ti etc . tMumc their 
tara Tbi» hit Ven ttatnl In the paaugc. ‘It U 
tbitfOfih the light ol the kU that he wt*.’ etc. (IV 
iJ (>) 

IleuJrt, lulAtaneci that haw nri part* cannot be 
concri^rJ u mllipJe, Ijt there i* no luth csamp'e. 
Although the ether U foncefa-eil •* potte^ns (Lverw 
•ttributrt t«h ti tU-pen-atiwnf**. »nJ Horn* as 
poueulng aartoua <]ua]itiet sueb u odour and uvour, 
>*et, »ljen duoiminated. tbe«< prove to be due only 
to extraneous limiting adjuneta The ether, lor (a- 
(lincc, has no attribute o( its o'ro called all-pervatlvo- 
Dess: It it through Its association with oh U limiliBS 
adjuncts that It is designated as all-pcnading, uben as 
a matter ol laet it w present esTrywherc in its natural 
loiTD. The qucLlon of iroing or not going does not 
ante wilb regard to the ether in itself, for going* b an 
action that connects something existing at a particular 
place srilh some other f4ace, and thb action b im* 
possible in a thing that admits of no differentiation. 
Similarly different attributes can never be in the ether. 
The same b also true of atoms etc. An atom, say of 
earth, vihicb consuls only of odour, is the minutest 
panicle of it. ud b itself odour ; one cannot conceive 
that it again has a property called odour. It may be 
urged that an atom can have savour etc. But that U 
due to Us contact with water and so on. Therefore 
there b no example to prove that a substance which 
has no parts can possess many attributes. Thb also 
refutes the view that the powers of vision and to forth 
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of the Supreme Self can have different moUificationJ 
such as the c>T3 and coloan. 


qwf| q 

wqt^’ifen’sftqrt tl \\Ji 
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(IV. iii. 20). Similarly one can smell, taste, speak, 
hear, think, iotieh and know something. 

sigi^^: ?i5rT- 
<{iSiiy<r+y:, »njn *ife, 

qrrn 'irot 

mvh 

tl \st W 

32. It becomes (transparent) liTce water, one, 
the witness, and wi^out a second. This is the 
world (state) of Brahman, 0 Emperor. Thus 
did Yajnavalkya instruct Janaka : This is its 
supreme attainment, this is its supreme glory, 
this IS its highest world, this is its supreme 
bliss. On a particle of this very bliss other 
beings live. 

^Vhen. however, that ignorance which presents 
things other than the sell is at rest, in that state of 
profound sleep, there being nothiDg separated from the 
self by ignorance, what should one see, smell, or know, 
and through what? Therefore, being fully embraced 
by his owTi selMurainous Supreme Self, the Jiva 
becomes infinite, perfectly serene, with all his objects 
of desire attained, and the seif the only object of his 
desift, transparent like water, or^, because there is no 
second: It is ignorance which separates a second 
entity, and that is at rest in the state of profound 
sleep : hence ‘one.’ The tnlaerr, because the vision 
that is identical with the l^ht of the self is never lost. 
And without a second, there is no second entity 
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merits, represents the greatest joy among men. 
This human joy multiplied a hundred tines 
makes one unit of joy for the Manes who have 
won that world of theirs. The joy of these 
hlanes who have w<A that world multiplied a 
hundred times makes one unit of joy in the 
world of the celestial minstrels. This joy w 
the world of the celestial minstrels multipKw 
a hundred times makes one unit of joy for e 
gods by action -those who attain their 
by their actions. This joy of the gods > 
action multiplied a hundred times make on 
unit of joy for the gods by birth, as well as o 
one ^vho is veined in the Vedns, 
free from desire.. This joy of the gods by 
multiplied a hundred times ^nakK pne um 
joy in the world of Piajapati (Viraj), as 
of one who is versed In the Vedas. 
free from desire. This joy in the «or 
Prajapati multiplied a hundred times 
unit of joy in the world of Brahman 
garbha), as well as of one who is 
Vedas, sinless and free from desire. ^ 

is the supreme bliss. This is the state 
man, O Emperor, said yajna\-alkj’a. 
you a thousand (cow^). sir. Please .. 

' ■ f*- about liberation itself.* At this aj 

a was afraid that the intelligent Empe”” 
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was constraining him to finish wth all his con- 
clusions. 

(It has been said that) all beings from Hiranya- 
garbha down to men live on particles or fractions of 
the supreme bliss. In order to «>nvey an idea of this 
bliss as a whole through its parts, as of a rock of salt 
through its grains, the present paragraph is introduced. 
He mho is perfect of body, having no pbj'sical defects. 
and prosperous, provided with luxuries, among men ; 
also the ruler of others, the independent lord of people 
of the same class, not a mere provincial ruler , and 
most fdvisAfy supplied with all human enjoyments — 
the adjective 'human' excludes the materials of 
heavenly enjoyment : he is the foremost among those 
who possess all these human luxuries — repnsents (lit. 
is) the greatest joy among men. The identity of joy 
and Its possessor m this sentence ('joy' meaning 
. 'enjoyer') indicates that this joy is not different from 
the self. For it has been said in the passage, 'When 
there is something else, as it were,' etc. (IV. iii. 31), 
that the lower degrees ol bliss have only emanated 
from the supreme Uiss in the dual form of subject 
and object ; hence it is but proper to bnng out this 
identity in the phrase 'greatest joy.' Kings like 
Yudhisthira are examples in point The Sruh teaches 
us about this supreme bliss, in which differences cease, 
by making a start with human joy. which we all 
know, and multiplying it a hundred times in successive 
st^. Now. where this joy increasing a hundred 
times at each step reaches its limit, and where mathe- 
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matical differences cease, there being nothing else bot 
the self to see, hear or think, that is the snpreme bliss, 
and in order to describe this the text pr<xeeds: 

This human joy mulliplUd a hundred times makes 
one unit of joy for the Hanes. They are qnaMed by 
the clause ‘who have won that world of Ihetrs, i-6- 
who have pleased the Slancs by the perfonnance of 
ob^quial rites etc, and have won their way to their 
world. Their measure of joy is the human joy multi- 
plied a hundred times. That again mulliptied a 
hundred times makes one unit of joy in the world of 
the celestial minstrels. That again multipUed a hun- 
dred times makes one unit of joy for the gods by eehon 

those who attain their godhead by their actions m 

as the Agaihotra enjoined by the Snitis. SinuJaty 
one unit ofioy for the gods by birth, those who B« 
gods from their very birth, as well as of one w o 
versed in the Vedas, sinless. i.e. doing what is pr^ 
scribed by the scriptures, and free from^ desir^or 
objects below the level of the gods by birth. ^ Tw 
joy equals theirs is gathered from the word ca (an 
in the text. That multiplied a hundred times ma « 
one unit of joy in the world of Prajdpati. i.e. to the 
body of Viraj. as well as of one who is versed m t s 
Vedas, sinless and free from this hM alf« / 

been explained— and who meditates on him. ^ 
multiplied a hundred times makes one unit of joy «• 
the world of Brahman, i.e. in the body of 
gaibba, as well as of one who, etc.— already expl 
After this mathematical calculations cease. 
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This has been called the supreme bliss, of wfuch 
the joys of the 'wortd of Ifiranyagaibha efc. are but 
particles, like drops of an ocean That in which the 
other ]oys, increasing step by step in multiples of 
hundred, merge, and which is ejqjerienced by one 
versed in the Vedas, is indeed the supreme bliss called 
Samprasada (that experienced in profound sleep): for 
in it one sees nothing else, beam nothing else (and so 
on). Hence it is infinite, and for that reason immortal : 
the other joys are the opposite of that. The Vedic 
erudition and slolessness (mentioned above) are com- 
mon to the other joys too. It b the difference made 
by the absence of desire that leads to the increase of 
joy a hundred times. Here it b suggested by impli- 
cation that Vedic erudition, sinlessness and the 
absence of desire are the means of attaining the 
particular types of joy : as rites such as the 'Agnihotra 
are means to the attainment of godhead by the gods. 
Of these, the two factors. Vedic erudition and sinless- 
ness, are common to the lower planes too ; hence they 
are not regarded as means to the attainment of the 
succeeding Unds of joy. For this the absence of 
desire is understood to be the means, since it admits 
of degrees of renunciation. This supreme bliss is 
known to be the experience of the Vedic scholar who 
b free from desire. Vedavyasa also says, ‘The sense- 
pleasures of this world and the great joys of heaven 
are not worth ooe-suteentb pm of the bliss that comes 
of the cessation of derire’ (hibb. Xll. cbodii. 47}. 

This is the stnte of Btakynsn, O Emperor ^ soid 
Ydiiuivalkya. For thb instroction I give you « 

44 
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thousand cows. sir. Please inslruel me further 
liberation itself— this has been explained. 
request Yajhavalkya teas afraid - — the Srnti te os 
reason of his fear: he was afraid not for •f* 
abil:ty to teach or for ignorance, bnt— <«« 
cent Emberof vas constraining him to pnssh »» 
his conclusions. 'Whatesxf questions of 
liberation I answer, the Emperor, being 
Ukes all to be but a part of the questions that he B 
at liberty to ask me. and 
every time to answer. On the plea 
wished-for questions covered by the ^ f 

possess all my knowledge'-this was the cause o 

Yijflavalkya’s fear. 

guntn <s3i 

51 urt a, sh: niasiPi S^' 

II Vi II , 

34. After enjoying 

(he dream state, and merely see^ 

merits and dements, he “mes back. ^ 
inverse order, to his former 
waking state. . ^ individual self 

It has been shov^ {par. 9) jt has 

becomes itself the light m dream . • „ between 

also been shown, by a reference to ite 
the dream and waking states, that oj the 

the body and organs, and by .lU 
great hi, tot it ft ft- '>7' «< 
account of its non-attadunent. shown hi d** 

ignorance in the dream state have been shown tu 
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piss-i^c. ‘A^ »1 he wrre being kilJwl,' etc By impli- 
cation the nature of ignorance too Ilx« been ascertained 
<13 the lupcnmposiiion ol attnbutes other than the trtie 
ones, and as not being a lutunil attribute of the self. 
Similarly the eflecls of knowledpc too liaw been 
shoM-n in the dream stale, by a reference to one's 
experience, as identity with all. »n the pi«age. 'When 
he thinks. "This (universe) « m>-8clf. who am all." 
that is his highest state' (IV. iii. 20 ) It has also been 
stated that identity with all. which is its nature — its 
transcendent form, in which it is free from all such 
relative attributes as ignorance, desire and work— is 
tJireelly experiences! in the state of profound sleep 
The Atman is self-luminous and is the supreme bliss , 
this is the subject-matter of knowledge ; this is the 
perfectly serene state, and the culmination of happi- 
ness— ai! this has been explained by the foregoing 
passages. And they are iHastrations of liberation and 
bondage, which are the cfrccts of knowledge and 
ignorance respectively. These two have been indicated 
with their causes and effects. But Janaka. mistaking 
that all that bos merely been an illustration, thinks that 
liberation and bondage, which are the themes they 
seek to illustrate, are yet to be explained together with 
their causes by Yajfiavalkya. as coming under bis 
wished-for questions covered by the boon. Hence his 
further request: 'Please instruct me further about 
liberation itself.' 

Now it has been said that the same self-luminous 
Atman moves unattached like a great fish between the 
dream and waking states. As it moves like the great 
fish between these two states, alternately relinquishing 
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and taking up the body and organs, which are tte 
iorms of death, so at the time of death and birth it » 
alternately disconnected from and connected with thew 
very forms of death. Its journey, referred to in 
passage. ‘It moves between the two worlds, ^ 
barely indicated as the theme that was illustrated by 
its mosang between the dream and ' 

That journey with its causes has to be described a 
length ; hence the rest of this section. In a prece^ 
p.„gr.ph (par. .7) haa “ 

EOiac tram the ualdns to the dream state, aitd tleOT 
to the state of profound steep, which is the 
for UbeiaUon. The present parafiapb 
thnt, since it seeks to shore bore, cominf *»» 
that state, it goes through the relative achvittes o 
waling state. He Jiva, passing from . 

the dream state, and thent* to the state o P 
Sleep, stays there tor a while: then he eomm shgh^ 
down, and n/l«r e»;oyi»« ‘■'"Sri/ “”d ro»»'”S ' 
drenm rlnfe. efc.^ this has been esplamed-K 
comes back to the waking stale. 

atmn; sn«r4dat« t Uidm ., 
nncHi ni adictwi»titsi 
II n 

35. Just as a cart, heavily 5 °^? 

rumbling, so does the self that is jn 
being presided l^'cult. 

making noises, when breathing beco 
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From here onwards transmigration of the self is 
being described. To show that as the self came from 
the dream to the waking state, so it will pass from this 
body to the next, an examj^e is being given: Just as 
in life a carl, fully or keavtty loaded with utensils and 
other household effects such as a mortar and pestle, 
a winnowing-fan and cooking vessels, as well as eat- 
ables, goes on rumbling under the load, driven by the 
carter, so does ike self that is in the body, i e. the self 
that has the subtle body as its limiting adjunct, which 
moves between this and the next world, as between 
the waking and dream states, through birth and death, 
consisting respectively in the association with and 
dissoaauoD from the body and organs, called evils, 
and the departure of which is immediately followed by 
that of the vital forte etc., being presided over, or 
revealed, by ike setMuminous Supreme Self, go making 
noises. As has been said. 'It is through the light of 
the self that he sits, goes out.’ etc (IV. iii. 6). 

It should be noted here that when the subtle body, 
which has the vital force as its chief constituent, and 
is revealed by the self-luminons Atman, goes, the self, 
of which it is the limitiog adjunct, also seems to go. 
As another Sruti sa3's. 'On whose (departure must I 
depart)?' (Pr VI. 3), and 'It thinks, as it were' 
(IV. ill. y). Hence the text says. 'Presided over by 
the Supreme Self.' Otherwise how can the self, being 
unified with the Supreme Self, go making noises like a 
cart? Therefore (the meaning is that) the self, with 
the subtle body as its limiting adjunct, goes making 
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When breathing becomes difficult— vrhen the nun b 
gasping for breath. The word 'etat' is an ad\tib 
(meaning 'thus'). Although this is an occurrence that 
is commonly observed, the Sruti repeats it only 
create a spirit of renunciation in us. So niiserable is 
this relative existence I Since at the time of death the 
vital parts are slashed, causing loss of memory an 
putting a man in a helpless state of mind on account 
of the pangs felt, so that be cannot adopt the rcqumte 
m efins for his well-being, therefore, before that cnas 
comes, he must be alert in pracUsing the means con- 
ducive to that end. This is what the Sruti says out oi 
compassion. 


« ^aiunriw r ii srrai wWiTOt jrft- 
aEi.J<i4 uHi npmfa II \i « 


36. TOen IhB (body) becomes thm-u 
emaciated throuch old age or * 5 “=^ , 
a maago, or a Sg. or. a fruit of the f* pal 
is detached from its stalk, |he 

being, completely detaching 
parts of the body, again go, i" '2 

that he came, to particular bodies, for the 
foldment of his vita! force, 

WTien, and owing to what, does that 
breath take place? How does it take 
far? The answers to these questwns are bn-g 8 
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When tJiis human body that »s a product of ignorance, 
with a head, hands, etc., becomes thin. Why? 
Through old age, being naturally worn out like a fruit 
ripened by time, or disease, literally, that which causes 
afficticin, hence, fever etc Afflicted with disease, the 
body, owing to impaired diction, cannot digest the 
food that is eaten, and not bemg nourished by its 
essence, gets thin. This is what is meant by the 
expression 'or through disease.’ When the body is 
extremely emaciated by fever and other causes, 
dyspnoea sets is, and at this stage the man goes 
mal^g noises like the overloaded cart. Whosoever 
has a body must be overtakes by old age, suSer from 
disease etc., and have leansess ; these are inevitable 
evils. The fact is mentioned to generate a spirit of 
renundadon in us. 

How he leaves the body when he goes making 
noises is being described through an illustration: Then, 
os a mango, or a fg, or a fruit of the peepul tree, etc. 
The dting of many and di»imilar examples is for the 
purpose of stating that death may come from any 
cause, since the causes of death are indefinite and 
innumerable. This too is for stimulating renunciation. 
Since he is subject to death from so many causes, he 
is always in the jaws of death. Is detached from its 
stalk (Bandhanaj : The word 'Bandhana' may mean 
the sap that binds ft to the stalk, or it may mean the 
stalk to which it is attached. As the fruit is detached 
from the sap or the stalk by the wind and many other 
causes, so does this infimle being, the self that is 
identified with the _ subtle body, i.e. has this as its 
limiting adjunct, e'ompUUly detaching himself from 
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the parts of the body si^ as the eye — not preserring 
the body through the vital force, as be does when be 
goes into the state of profoond sleep, bat withdrawing 
the organs together with the vital force — agdn go, etc. 
The word 'again' snggests that he has before this also 
gone many a time from one body to another, as he 
moves frequently betw'een the dream and ^pldng states. 
In the same tray that he came to his present body, to 
particular bodies, according to his past work, Imowl- 
edge, and so forth. What for? For the unfoldnnl 
of his vital force : Though literally it would mean 
‘for the vital force,' yet, since he gbes along with it. 
the epithet would be meaningless. He gees from one 
body to another only for the nnfoldment of the vital 
force. It is by this means, and not by the nere 
existence of the vital force, that he fulfils hii objeet, 
viz. the enjoyment of the results of his work. There- 
fore in order that the vital force may be auxiliary to 
that, the specification 'for the unfoldment of his vita! 
force' is appropriate.* 

Now it may be objected; When the Jiva go*® 
leaving this body, he has no power to take up anoU^. 
for he is dissociated firom his body and organs, o* 
are there others who, like servants, would wait for him 
with another body made ready, as a king s retinue 
waits for him with a house kept ready. How un 
the draimstances can be take up another body? * 
answer is; He has adopted the whole universe as 
means to the realisation of the results of bis work , on 
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he is going from one body to another to fulfil this 
object. Therefore the whole universe, impelled by his 
work, waits for him with the requisite means for the 
realisation of the results of his work made ready 
Witness the Sruti : ’A man is born into the body that 
has been made for him' (5 VI. ii. 2. 27). It is 
analogous to the of a roan about to return from 
the dream to the waking stale. The process is being 
explained by a familiar illustration: 


5ra<n Hc^sret: 

wjjnstrfa, 

r? narmfe, 

fifwtwjalfd 11 ^'9 ii 


37. Just as when a king is coming, the 
Ugras set against particular oHences, the Sutas 
and the leaders of the village wait for him with 
varieties of food and drink and mansions ready, 
saying, ' Here he conies, here he comes, ’ so for 
the person who knows about the results of his 
work, all the elements wait saying, ' Here comes 
Brahman, here comes Brahman ' 

Just as when a king, duly installed on the throne. 
IS coming to some place within his kingdom, the Ugras, 
a particular caste, or so called from their fierce deeds. 
set against particular offences, appointed to punish 
thieves etc., the Sutas. a hybrid caste, and the leaders 
of the village, anticipating the king's visit, wait for 
him with varieties of food such as those that ate chewed 
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or otherwise eaten, and drink snch as wine. 
ffiansionj such as palaces ready, taying. ^ 
comei, here he comet,’ to for the person vko^ knors 
about the results of his stork. i.e. the transmgnt^ 

self for the results of one's work axe the topic oneff 

consideration, and they are referred to by the ww 
'evam' (thus)— aff the elements that make up his b^. 
together with the presiding deities, India and the ■ 
who help the organs to function, tPin‘l with the oe^ 
of enjoying the fruits of his work made ready— beffl? 
impelled by that work. 

frotrr tniR sictpm: 




38. Just as when the king wisbK to dep^. 
the Ugras set against particular Ji 

Sutas and the leaders of the j^mrtinr 

him, so do aU the organs approach the depaOTB 
man at the time of death, when breatMg 


becomes difficult. , 

Who accompany him as he thus ’ ° ^ 

And do those who accompany him go , jj, 

an act of his, or do they go of their a 
conformity with his past work, toge er 
elements that make np his new body, ca^ riveS: ' 

illustration is being pve 
to depart, the Ugras 


world? Regarding this 
Just as when the king 


against particular offences, the Sutas and 

./ tt. apfrLh Km in a body, n"b.d« W 
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the king, and simply knowing that he wishes to go, 
so do all the organs approach the departing man, the 
experieocer 0! the fruits of his work, at the time of 
death, token breathing becomes difficult. This last 
danse has been explained. 



SECTION IV 


The description of transmigration has been intro- 
duccd. In that connection it has been said, 'Tb* 
infinite being, completely detaching himself from the 
parts of the body,' etc. (IV. iii. 36). In order to state 
when that detachment tahes place and how, it n 
necessary to describe the process of transmigration m 
detail. Hence the present section. 

srrtrr 


in n 

1. When this self becomes weak Md sense- 
less, as it were, the organs come to it. Com- 
pletely \vithdra>viDg these particles 
comes to the heart. \Vhen the presiding ceiy 
of the eye turns back from all sides, the m 
fails to notice colour. ^ 

IFAew this self, which is under considerano . 


becomes tpeak. Really it is the 


weak, but its weakness is figuratively spoken .j 

of the self ; for being formless, it can never by ‘ 
become weak. Similaily it becomes senseless, ^ 
were, i.e. fails to discriminate. It cannot by itse 
senseless or otherwise, for it is the eternal self-la®^^ 
Intelligence ; hence the expression ‘as it 
state of helplessness noticeable at the time of 
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which is caused by the vdthdrawal of the organs, is 
attributed by ordinary people to the self. So they say, 
'Oh, he has become senseless!' 

Or the expression ‘as it were' should be connected 
wth both the adjectives, meaning ‘becomes weak, as 
it were, and senseless, as it were,' for both states are 
alike due to extraneous limiting adj'uncts, and both the 
verbs agree with the same subject At this time the 
organs such as that of speech come to it, the self. Then 
this self that ts in the body is detached from the parts 
of the body. How does this detachment take place, 
and how do the organs come to the self? This is being 
ansu-cred: Completely wilhdraving these particles of 
light, i.e. the organs such as the eye. so called because 
they reveal colour etc. The adverb 'completely' 
shows the distinction of this state from a dream, when 
they are just drawn in, not absolutely, as in this case, 
as is known from such passages as. "The organ of 
speech Is absorbed, the eye is absorbed' (11. i. 17), 
‘He takes away a little of this all-embradng world 
(the waking state)' (IV. iiL 9), and 'Taking the shining 
iunctions of the organs with him.* etc. (IV. ill. 11). It 
comes to the heart, i.e. the ether in the lotus of the 
heart ; in other words, its intriligence is manifested in 
the heart. (The withdrawal in question is attributed 
to the self) simply because the activities of the mtellect 
and so forth are at rest. The Atman by itself caimot 
move, or undergo changes such as the stopping of 
activities, for it has been said, 'It thinks, as it were, 
and shakes, as it were’ (IV. iiL 7). It is through its 
limiting adjuncts such as the intellect that all changes 
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arc attributed to the self. When does it withdraw the 
particles of light? This is being answered: 7 he 
presiding deity of the eye—Ut. the being asa^e 
with tly: eye — who is a part of the sun, being directed 
by the cxpcricnccr's past work, goes on helping the 
functions of the eye as long as he lives, but be ceases 
to help the eye and is merged in his own self, the sm 
when the man is about to die. This has been sU 
in the passage. 'When the vocal organ of the dea 
man has been merged in fire, the vital force in 
the eye in the sun.' etc. (III. ii. 13). 
oaupy (their respective places) when the man 
another body. This (dual phenomenon) takes place 
when a man is fast asleep, and when be “I*' 
This is expressed by the text: When the 
deity of the eye turns hath from all sties, the 
man fails to nolict colour. At this toe to 
completely withdraws the particles of light, tne 
and other organs, as in the dream state. 


i ■whR&, =t 

^ jiga r*Trg: j ^ i 

:B=ria, !t fi3n=m(tens:i 

iratat, fR!wlSS>J3Hcin 

err, *n I qgcKilH ^ 
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^TOsin:^ «x n ^ II 

2. (The eye) becomes united (with the 
subtle ^dy); then people say, ' He docs not 
see. ’ (The nose) becomes united : then they 
say, ' He does not smell. ' (The tongue) be- 
comes united: then they say, ' He does not 
taste.’ (The vocal organ) becomes united; then 
they say, ' He does not speak.’ (The ear) 
becomes united; then they say, ' He does not 
hear.’ (The Manas) becomes united; then they 
say, 'He does not think.’ (The skin) becomes 
united; then they say, *He does not touch.' 
(The intellect) becomes united; then they say, 

' He does not know.’ The top of the hes^ 
brightens. Through that brightened top the self 
departs, either through the eye, or through the 
head, or through any other part of the body. 
\Vhen it departs, the vital force foDows; when 
the vital force departs, all the organs follow. 
Then the self has particular consciousness, and 
goes to the body which is related to that con- 
sciousness. It is followed by knowledge, work 
and past experience. 

Every organ becomes united with the subtle body 
of the dying man ; then feopk at his side say of him, 
'ffe does nol see.’ Similaily. whea oa the withdrawal 
of its presiding deity the nose becomes united vrith the 
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subtle body, they toy. ’tie ioe% not tmeU.’ Tbe rtrt 
IS to be similarly explained. The moon or Vai^ ts 
the deity of the tongue ; when be stops fonchomof. 
they say. 'He does not taste.' Similarly they say to 
he does not speak, hear, think, touch and knov. 
means that at that lime the presiding deities cea«to 
work, and the organs are united in the heart, 
takes place in the body after the 
united in the heart is now being stated: The top J 
the heart mentioned above. i.e, of the orifi^ o 
heart— its 'top' here means the nerve-end, which is 
exit for the self— as in the dream 
own lustre due to the drawing in of the o^ 
revealed by its own light as the itj 

that top brightened by the light of the ^ 

individual sell, with the subUe body “ 
adjunct, departs. As the Praina Upanisad 
‘On whose departure must I depart, and o 
stay, must I stay?-He projected the vital for« 

In the subUe body the self-effulgent mtelligej^ 

of the Atman is particularly ina^«^- 

because of this limiting adjunct that 

under relative existence involving all such^an^ 

birth and death, and going and comng. . 

organs, including the intell«t. consat of 

Sutra.* the life, and the inmwt of jbe 

and immovable universe- As the self 


1 That is, the subtle body with 
* Wi iii. 9. 
sml vii. s. 


9 seat in the 
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htip ol the light at the top of the heart, by which way 
dcics it leave the borly? Through tkt eye. if it lias a 
»torc of work or relatn-e knnuledge that would take it 
to the sun. Of r^roKgA the head, if they are such as 
would entitle it to go to the world of lliran>‘agarbha. 
or rtrowgfc any other fart of the body, according to 
Its past work and knowledge. When it, the individual 
self, departs for the next wwld. 1 e. when it has the 
intention to go there, the vital force fotloies, like the 
Vtime Minister ol a king ; and like* tfie viral force 
departs, all Ike orgaat such as that of speech follow. 
Tb» «ntp\y denotes conformity to their .respective 
leaden, not that the vital force and the organs go one 
after the other, as it happens 10 a party.' 

Then the self has particular foaJrioHjnerr, as in 
dreams, in conse<^uencc ol its past work, not independ* 
endy. If it had this consciomness independently, 
everybody would achieve the end of his life , but vt 
never has that. Hence Vydsa says, ‘(A man attains 
whatever he thinks ot at the moment of death) if he 
has alw3>-s been imbued with that idea ' (G. VIII. 6). 
As a matter of ^cl. everybody has at that moment a 
consciousness which consists of impressions in the form 
of particular modifications of his mind (regarding the 
next life) that are induced by his past work. And goes 
to the body which is related to that tonsciousness, i.e. 
is revealed by that parbcnlar consciousness. There- 
fore. in order to have freedom of action at the time of 

■ The particle ‘ann’ (alter) bere means 
Really tiey all go together. 

45 


'according to ' 
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If'"' j.ffinl* alM •‘‘I 

.hni'-! t- aWl il> IV portltf (i! th« !)■>-■“ ' 

V..f. .r..l i.iM kn.n.Wl'. ««l ‘"'"”“12 

p4r'.. o'al (I'y ■i'lU’t k-"' *'••*>■ ^ 

iLki 4l-4. .4fk » <!>4 .ii..V mf” ^ 

rMl , (ot nolkfni; can b- tW SI tbs J 

thrtr is nn lrv.!sprn.!,rs:t tor tbs 

4«sy (I- If-. I»<! »<><k >■ It" 

Ueom«-% r^1 lhn>c?h Kood w«fk an«i ^ 

Lk-iifr,. .j> '"-‘'""'"■'..‘''“rte”? 

ih, .,csn..o.» . to '''"^r^'.otju.sly 

Tlinr h no olb.tr ws)- to tnilatste ^ 
osctpt b)- follo»ins tho coorvt Uid <V^ 
•n.ettloit sit shooH try to P"'?*, „( fts 

r.«,.bt.l by the Uptnistd. ; th» » “It gbt 
whole pa^wRe- . , 

Ithssbttn .ts..d.hs..btdtrcrb.^-“'2 
trilh nvtlttiiU, fots imking noo« 1 
a, it sistls (or tht Itt.tt »-oiM. f „*1, 

pay or tor coMtunptioQ oo ^ Ibi 

oo^^pondtog to the osrtt,-. tod, >»d ^ 

„o.tt,isU for boilding » *' 

oiBwtr is bring gittn: ■ «. *11 ^ r 

next .orld, i. /o/W ^ So*' 

that are enjoined or forbidden as enjoinP^ 

ore neither enjoined imr lotbidde^ ,„,bidden. stf 
or forbidden, and neither enjoin experienw® 

p.„ txftn-rort. i.o. “» '“P'®*"” 

regarding the reoulls of post oenons. These 

.Ergrrdois comoon or Bi.U ttW ^ 
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take pait'iQ initiating {resh actions as well as in bring- 
ing past actions to fniition , hence they too accompany. 
Without these impressions no action can be done, nor 
any results of past actions achieved, for the organs are 
not skilful in unpractised work. But when the organs 
are prompted to work by the impressions of past 
expenence, they can ca^ly attam skill even without 
practice in this life It is frequently observed that 
some are clever in certain kinds of work such as paint- 
ing from their very birth, even without practice m this 
life, while others are unskilful even in some very easy 
tasks. Similarly in the enjoyment of sense-objects 
also some are observed to be naturally skilful or dull 
All this is due to the revival or non-revival of past 
experience. Therefore without past experience we 
cannot understand bow anybody can proceed to do 
any work or to enjoy Che results of past work. Hence 
these three— knowledge, work and past experience — are 
the food OQ the way to the next world, corresponding 
to the load of the carter Since these three are the 
means of attaining another body and enjoying (the 
results of one’s past ivork). therefore one should 
cultivate only the good forms of them, so that one may 
have a desirable body and desirable enjoyments This 
is the purport of the whole passage. 

Now the question is, when the self loaded with 
knowledge etc., is about to go to another body, does 
It leave the old body and go to another like a bird 
going to another tree? Or is it carried by another 
body serving as a vehicle to the place where, according 
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to ils past work, it is to be bomi ’ 

here, while its oigaiis become all-pervadjiig 

tion as each? Or ii it that so long as tt t" “J, 

body, its organs are contracted to the to 

but when it diet they become 

light of a lamp when the (enclosing) Or as it 

contract again when a new body ts made? ^ 

the VaUesika system, does only 

place where the new body » ^ is bein 

any other theory m the Vedtmla ? ^ ^ ^ 

answered; We know from the Smh 

all equal, and all infinite ( 1 . v. 3 )- 005 is thei 

arc alUomprising.- Another ' p^^prisia! 

resting on the vital '"to which is a^ „ 

Their limitation in the sphere ^ ^s„,ed( 

elements (as colour etc.) is due o -'jlhough tl 

and past impressions of men. s(„ce 4 

organs are natucaliy ali-pervadmg and into^ s^^^, 

net body is mad. in ei 4 

knowledge and past impressio ■ ^ .y As h h 

organ, also contmct or expnd « \ 

been m.d, 'Eqrml to a wh.te ant eqrf 
equal to an elephnnl. equal to “ ,„ppot» 

equal to this univeise’ (I. ni. aa)- I fte 

.he follomng; 'Ha Jg ,.,,0 

as infinite,' etc, (I. v. 13). and^ (O™ y g, ,« 

as one meditates upon Him. etc. i 


• Of the differept view* P''*“ 

tho« cl the Jai«. the ^ 

reepectively. wbBe the Ibortb 

* la their form reUtisg to the foo 
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Therefore the impressions called past exp>enence, 
under the control of the person's knowledge and work, 
stretch out, like a leech, from flie body, retaining their 
seat in the heart, as in the dream state, and build 
another body in accordance with his past work ; they 
leave then seat, the old body, when a new body is 
made. An illustration on thb point is being given : 

OTtn il'itdclTg'Cl ‘icMMlMW.WUltl.wn- 

cMWJTOClId, (d^cU, <hIm«i 

3. Just as a leech supported on a straw goes 
to the end of it, takes hold of another support 
and contracts itself, so does the self throw this 
body aside — make it senseless — take hold of 
another support, and contract itself 

Regarding tbit passing on to another body the 
following is an illustration. JuU as a leech support- 
ed on a straw goes to the end of it, takes hold of 
another straw as support and contracts itself, i.e. 
one part of its body, to where the other part is, so 
does the self, the transmigratiag self that is being 
discussed, ifiToiK IWs body, the one already takei^ 
aside, as it does when entering the dream state — make 
ti senseless by withdrawing itself from it — fa*e hold of 
another support or body, as the leech does another 
straw, by stretching out its impressions, and contract 
itself, i.e. identify itself, at the place where the new 
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body IS being formed, with that new body. monW' 
or immovable— ^as in dreams the self creates a nev 
body and dwells, as it were, in that dream body. 

There the organs, under the sway of the person 
past work, arc combined so as to manifest thei 
functions : an external body, like one made of sh^'' 
.and clay, is also formed. NYTien the organs have bet- 
arranged, the presiding deities such as fire come to ' 
body to help the organ of speech and so forth. ^ 
IS the process of the formation of a new body. 

Now. in this formation of a new body doe* tlt< 
self again and again eru-sh the materials 
always there ready at hand and with them ma « 
new bcKly. or does it collect new tnateH.ils tvtty 
time' Thts is being answered through an illastralw 

(TOOT 

nfcrt imfirw. 

fW w. ninri m nntnri n. "■ 


wW trt w D 

Ju!t a. a Bol'li"'* 


4. Just as a goMumun m,-- , 

riuantity of gold and fashions another 
and UttCT— fonn, so does the seff » 
fjody away, or makp Jt sensrWs, ^ 
another— a newer and fjetttf form 
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the Manes or the celestial minstrels, or the gods, 
orViraj, or Hiranyagarbha, or other beings. 

Just as a goldstniih takes apart a little quanUty 
of gold and fashions another— a newer and belter — 
form than the previous model, so does the self — these 
and the preceding words have been explained — again 
and again crush the five elements beginning with earth 
and ending with the ether that are always ready at 
hand, which have been described in the second chapter 
in the passage. 'Brahman has but two forms' 
(II. iii. .1), and stand for the gold — and make another 
—a newer and belter— form, or body, suited to the 
Manes, i.e. fit for enjoyments in the world ol the 
Manes, or the eelesHat minstrels, i.e. fit for their enjoy- 
ments, or the gods, or Viri), or Hiranyagarbha, or 
ether beings, according to its past work and knowledge. 

All those things which are the hmiting adjuncts 
of the self and are styled its bonds, and connected 
with which it is consisted identified with them, arc 
here gathered together and pointed out in a group- 

H 9T wjffieJTT ii§i nHlqci: arwi' 

wJurTi gronq strarsj- 

tRi j trawin'l qttrar^ tot srala— ^ra- 

^ Jiiq; 

Trafa, i anfi g s qrg t 
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5^ } 5T qqi4>l4) TPlfe a?Egjt^, 

ScftH 5^ 5T?fe^nJ^ •f'J 

5. That self is indeed Brahman, as well a: 
identified with the intellect, the Manas and thi 
vital force, with the eyes and ears, with earth 
water, air and the ether, with fire, and what is 
other than fire, with desire and the absence ol 
desire, with anger and the absence of angrr, with 
righteousness and unrighteousness, with e^’eo'• 
thing — identified, as is well known, wjlh thu 
(what is perceived) and with that (what i> 
inferred). As it does and acts, so it becomrtl 
by doing good it becomes good, and b>' cou^ 
evil it becomes evil— it becomes virtuous 
good acts and vicious through evil acts. 0*^”' 
however, say, ‘ The self is identified \yith 
alone. What it desires, it resolves; what J 
resolves, it works out; and what it works ou , 
it attains.’ 

That self which thus tranamlgratw 11 
Brahman, the Supreme Sett that is bcj'ond 
etc.,*flj veil as identified vitk the inteHeet (ViJ 
maya), being noticed through it ; for it has bern ui< 
•WTiich k the self? This Infinite entity 
is identified with the intellect and is in the mid-t n 
organs.' etc. (IV. Jii. 7). The self fa called '‘J 
maya. resembling the intellect, because it fa 
a* prjssessing the alfributr* ol the intellect. 
passage. ‘It thinks, as it were, and sliakri, as * * 
(Ibi'J ) Likewise identified s«dtb the ifjnas. 
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of its proximity to ttial. Al» iacntified -with iht vitof 
force that has the fivefold function ; for which reason 
the individual self Is observ-ed as moving, as it were 
Siimiaily identified the eyes* if fonns. 
Likewise identified with the ears, when it hears sounds. 
Thus as each particular organ functions, the self 
becomes identified with that. 

Similarly, being identified witli the eyes and other 
organs through the miellect and Vital force, the self 
becomes identified with the elements such as earth 
When a body preponderating in elements of earth has 
to be made, it becomes identified wttk earth, 
Similirly, when creating a watery body in the vrotld 
of Vanina and so forth, it becomes identified with 
water. Likewise, when an aerial body has to be made, 
it becomes identified with diV. Similarly, when making 
an ethereal body, it h identified with fAe ether. Thus 
when it makes bodies for the gods, which preponderate 
m elements of fire, it becomes Identified wifA fire. As 
opposed to these, the bodies of animals, of denizens 
of hell, of ghosts, and so forth, are composed of 
materials other than fire ; with regard to them the texl 
says, identified with whal ts other than fire. Similarly, 
being identified with the body and organs, the self, on 
seeing something to be attained, forms the false notion 
_ that it has got this one, and has to get that one, and 
setting Its heart on that, becomes identified with desire. 
When on seeing einl In tbat thing its longing for it 
ceases, and the mind becomes serene, pure and calm, 
then it becomes identified vath {he absence of desire. 


7H DSHADARA^YAKA VPASI^D [445 

Likewise, when that desire is somehow fnistrated, it 
takes the form of anger, and the self becomes identified 
with anger. When that anger is appeased some 
means, and the mind becomes serene and peaceful, it 
IS called the absence of anger ; the self becomes identi- 
fied \vith that. Thus the self, becoming identified with 
desire and anger as well as \tith (he absence of them, 
becomes identified with righteousness and unrighieoas- 
ness, for without desire, anger, etc. the tendency to 
righteousness and so forth cannot arise. Witness the 
Smrti; ‘Whatever action a man does, is the ontcome 
of desire’ (M. II. 4). 

Being identified with righteousness and unright- 
eousness it becomes identified trifh ei'efytiu»S- 
Everything is the effect of righteousness and unnght- 
eousness: whatever is differentiated is the result « 
these two. The self, on attaining it. becomes identi- 
fied with that. In short, idenUped, as is well ftaoir*. 
with this, i.e. with objects that are perceived, end 
therefore with that. ‘That’ refers to imperceptible 
objects that arc indicated only by their perceptible 
effects. The mind has an infinite number of thoughts, 
which cannot be definitely specified ; they are known 
at particular moments through their effects, which lea 

'us to infer that this or that particular thought » m 

one’s mind. Through that perceptible effect— whic 
marks the identification of (he self with / 

perceptible — its remote €>r internal actirity is in ' 
and it is therefore designated as identified 
with 'that' or the imperceptiWc- To put it . 

it habitually does and acts, so it becomes. 
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fers to prescribed conduct as iodkated, for instance, 
f injunctions and piobSftrions, wWVe 'ac^oiv, is not 
I prescribed : this is the distinction beriveen them, 
iy doing good it becomes good : This amplifies the 
lea. o{ 'As it does,' and by doing evil it becomes evil^ 
ne idea*of 'As it acts.' 

The use of a suffix denoting haWt (in four words 
)i the text) may lead to a tiotion that the identification 
»ith good and evil actions consists in intense associa- 
tion with them, not m merely doing them. To remove 
this it is said. »t becomes virluotts through good acts 
and tacious through evil acts. The identification cornea 
of merely doing good and evil acts, and does sot 
require habitual performance. This last only intensf- 
Acs the identification : this is the difference. The long 
and short of it is. that doing good and bad deeds under 
the impulse of desire, anger, etc., is the cause of the 
Xtman's identification with everything, its undergoing 
tiansmigtation and passing from one body to another ; 
for, impelled by this, the self takes one body after 
another. Therefore good and bad deeds are the cause 
of its transmigrutory existence Scriptural injunctions 
and prohibitions are directed to this. Herein lies the 
utility of the scriptures. 

Others, other authorities on bondage and libera- 
tion. however, soy ; It is true tbal good and bad 
deeds prompted by derire etc. are the cause of a 
man s taking a body ; still it is under the influence 
of desire that he accutnulates these deeds. When 
desire h gone, work, althor^ present, does not lead 
to the accumulation of merit w demerit. Even if he 
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goes on doing good and bad deeds, these, bereft of 
the desire, produce no results ; therefore desire is the 
root of transmigratoiy existence. As the Mand^ 
Upanisad says, 'He who Jongs for objects of dears, 
making much of them, is bom along with those desires 
in places where he will realise them' (Ilf. ii- 2)- 
Therefore the self is idenlified with desire alone. Its 
identification with other things, although it maybe 
present, does not produce any results ; hence the text 
emphatically says. 'Identified with desir^' alone. 
Being identified with desire, what it desires, H resolves. 
That desire manifests itself as the slightest longing or 
a particular object, and, if unchecked, takes a more 
definite shape and becomes resolve. Resolve is dete^ 
mination, which is followed 'by action. Whattt 
resolves as a result of the desire, ii works out by doing 
the kind of work that is calculated to procure the 
objects resolved upon. And what it works ou , • 
attains, i.e. its results. Therefore desire js the only 
cause of its identification with everything as well as 
undergoing transmigration. 

JnWIRf •hW'JiWW 

g ihlWIHW; I 

•i^WB siraira MkHnini t a bpi mm a«.i« ra, 
sgra II ^ 11 
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U lVrjnl;r« Xti'A u tJx- lr.V.Af*-.nj: 

\Tn-i- ■ IVirts a1Uf!»nJ. h'-- »ii5i tV 

v«l. atliim Oisi tjT» V*'iy 

or tr:nil it 4?1ac)i'*J llihantljnn Ihr frtiiht i>f 
vhatrtTf ttoiV h'* cit'J in Jh!* I'J*". I“* 

Irrra ihst t»o:Vl So Om Ii>f hr<tV ' TTi’)^ 

tWt tJir nan wlin fWim (trantmiftaJ’’) Uii! 

iJif tnan «hn ijrvt not «lo»:pr (ncAft !r»nt- 

mcnin) ()/ h;nj «hf> i» »»)ir> ii 

tlW: tttiTO d'tarcA, xlv ot*i»xltcl iJour lu\<* 

twii atVaint^l. ami »o tthom all nj «l~t}fr 

aw \*i\ \Vkr tht twr.'tw tVv fw^ 

'■"inR l»ui llrahman. Iw i« mrtr«l m llialiman. 


llui lulijnt l*<^r <> 111 

m# lln«t •041 111. ir '•t'Jt Ut Ik H 

HititS, 1/, «5»- m»n «ty» Lfitliv mil 

li trcTk thai Xtr »iib «1U<)>:nrn) In i>» wtsll. 
il.’jjif (Ijf rifaJi Id villi ill •■fO t-oiy or mml it 
■nriJy 4iuiiil. I* lot tthKti it >Tarn», unti hi- «i)4 
he •fTjk out ol • tlrtife |.>r that —The tnlnri |t caJIol 
he vuhtlr U*>Jy. 1-»hj!a. Veaov it n the pimnjtil paM 
■A the Utter . or the vonl 'Ufts*' nay mean ■ ti^tt. 
that NihKh tmiicalrt the vU.— 'nirirfoTe. only on 
actoutit of ihl* atUchment of hU ininj, he atuim the 
mult thro-agli tl«t actum. IbH provev that devre U 
the root of traninucratory eawence. HcrKe a 
knwei of llrahiran who hat roolrtf out hit detirn 
may t»-otk. but ft vill produce no {baneful) rwult ; for 
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the Sruti says, 'For one who has completely attained 
the objects of his desire and realised the Self, all desires 
<]issolve in this very life' (Ma. III. ii. 2). 

Further, exhausting the results of work— what 
Jcind of work’ — whatever work he did in this by 
experiencing them, he returns from that world to ths 
for work, for work hcJds the foremost place in t^ 
world. Hence the text says. 'For work,' Le. to wo 
.again. After working again, he, owing to attachmen 
to results, again goes to the next world, and so on. 
Thus does the man who desires transmigrate. Since 
It is this man of desire that transmigrates thus, 
fore the man who does not desire, does not transtoigr* e 
anywhere. 

It has been said that only the roan who is attach- 
ed to results transmigrates. Since one who has no 
■desires cannot perform (ritualbtic) work,* the 
•who does not desire necessarily attains Iperaboo- 
How does a man cease to desire? He who is «ri 
desires is the man who does not desire. How is 
absence of desire attained? This is being e.xplam 
Who is free from desires, i.e. whom desires have le • 
How do they leave? The objects of whose desire 
been attained. How are they attained? ° 

is ode to whom all objects of desire are but the < I 
who has only the Self, and nothing else separate fro 
It that can be deared ; to whom the Self alone 
the Pure Intelligence without interior or ' 

entire and homogeneous ; and neither above nor ^ 
Tior in the middle is there anything else but fne 
be desired, ^\'hat should a peisoir desire w 0 
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realised: ‘When e\-eryth5ng has become Self to 
one, what should one see, hear, thtnk or know, and 
through what^ For a thing that is known as other 
than oneself may become an object of desire. But 
such a thing does not exist for the knower ol Brah- 
man, the objects of whose de^rc have all been attained. 
He to whom all objects o! desire, being but the Self, 
are already attained, is alone free from desires, is 
without desues, and does not desire any more , hence 
he attains hheration For he to whom everything is 
the Self, has nothing else to desire. It is contra- 
dictory to say that he has something other than the 
Self to desire, and again, that to him everything is the 
Self, Since a man who has realised his identity with 
all has nothing to desire, he cannot perform rites. 

Those who hold that even a knower of Brahtnan 
must perform rites in order to avoid evil,' canntA say 
that to him everything is the Self, for they regard the 
evil that they wish him to avoid as different from the 
Self. Whereas we call him a knower of Brahman who 
constanUy knows the Self which is beyond hunger etc. 
and untouched by evil ; he constantly sees the Self 
which b beyond hunger and so forth. Work can never 
tODch him who does not sec anything other than the 
Sell to be avoided or received. But one who b not a 
knower of Brahman must perform rites to avoid evil. 
Hence there b no contradiction. Therefore, having no 


Due to the noa-perloniiaAce ot the regular rite*. 
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d''5ifT« fhr f<#rv'n whn rot (f«irf » 

fw^ta hr #>nH' liJ>mfion 


‘'r■^•'r l^»• rr.jri wha lU’r* n^'f dr«fp hi« na 
awl ^«4 na on^ Jn |?»> to the neTt w^fU- 

hr» tsji’h a« that of «prech ■'’f d'fari Ot f’ 

Mp (fi«i lfi»* t’fly That man of mlktHon who h^ 
attatru-'l aR lh»- objwt* of fua drure. »ince they a« 

It.f S<-H to him, hit In-come Heahman tn IhK very liff- 
f'lr at an Wlititnnon of the Infinite Rrahmao the folio*' 


inc form wit pomicfl oof 'That it his form— w 
which all olijecti of dctirc have been attained and are 
hut the Self. an<J which is free from desires’ (IV* “ 
at.) Now Uui of which the above is an inostntion a 
Iwinjt concluded in the words. ’Cut the man who doe* 
not desire." etc. Ifow does such a man attain Uhera- 
tion? Th« B beinj; stated: He who sees the Self, as 
in the state of profouml sleep, as ondifferentiated. one 
without a second, and xs the constant light of Por® 
Intelligence— only this disinterested nun has no svor 
and consequently no cause for transmigration , 
fore his organs such as that of speech do not depart. 
Rather this nun of rralisalion is Brahman in this ver> 
life, although he seems to haw a body. Being « 
Brahman, he is merged in Brahman. Because he h^o 
desires that cause the limitation of non.^rahmaniood, 
therefore 'being but Brahman he is merg^ m Brab- 
inan’ in this very life, not after the body falls. A 
man of realisation, after his death, has no change 
condition-something different from what he w^i 
lift, b»t he is only not conn«t.<i snotter Mp 
This is tvh.1 is meant by bis becoming metged m 
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Brahman*; for if liberation was a change of conditios 
It would contradict the nnity of the Self that all tl 
Upanisads seek to teach. And liberation would be tl 
effect of work, not of knowledge — which nobody woul 
desire. Fmlher, it would become transitory, f( 
nothing that has been prodneed by an action is seen I 
be eternal, but liberation is admitted to be eternal, i 
the Mantra says, ' This is the eternal glory (of a know< 
- of Brahman),' etc. (IV. iv. 33) 

Moreover, nothing but the inherent nature of 
thing can be regarded as eternal. If liberation is tl 
nature of the self, like the heat of fire, it cannot be sai 
to be a consequence of human activity The heat c 
light of fire is surely not a consequence of the activit 
of fire : it is a contradiclion in terms to say that the 
We. and yet that they are the natural properties of fin 
If it be urged that they are an outcome of the activit 
of combustion, the answer is, no. because they depen 
I ®wiifeslation 1^* the removal of obstructions to one 
PWeption. That fire b manifested through its qualitii 
of heat and light by the process of combustion etc , 
oe not to the fire itself, but to the fact that thos 
'1'^ I'M, not being connected with anybody’s visioi 
^cre l^den, and are manifested when the obstructior 
ThisT*'' *** removed by the process of combustioi 
jj . fo the error that tiie qualities of heat an 
jj produced by the combustion. If heat an 
well ^ *diiutted as the natural properties of fir< 
We shall dte as examples whatever be i' 
46 


7** Dl^HADJtRANYAKA VPANISAD ■ l4 4* 


natural properties. Nobody can say that things have 
no natural properties at all. 

Nor can liberation be i mere negative something 
— the cessation of bondage, like the breaking of fetteB. 
for the Supreme Self is supposed to be the only entity 
that exists. As the SniU says, ‘ One only without a 
second ’ (Ch. VI. ii. i.). And there is no other entity 
that is bound, whose freedom from bondage, as from 
fetters, would be liberation, for we have spoken a 
length of the absence of any other entity but e 
Supreme Self.*. Therefore, as we have also said, the 
cessation of ignorance’ alone b commonly called libera 
tion, like the disappearance of the snake, for instwc^ 
from the rope when the erroneous notion about w 


existence has been dbpelled. 

Those who hold that in liberaUon a new» knwl- 
edge and bliss are manifested, should explain wh« 
they mean by manifestation. If it means ordiw 
perception or the cognition of objects, they shou s 
whether the knowledge or bliss that is mnifoted 
existent or non-exbtent. If it b existent, it is e w ^ 
seU of that liberated man to whom it b manitef . 
hence, there being postiWy no bat to the pocePOonJ' 
will always be manifest, and for this reason it is tnraa 
ingless to specify its being manifest to t e ‘ , 

man. If, however, it is maiiifest only at certain t ■ 
then hecanse of the obstacles to its perception. II 


> See. for instance, pp. u6- M7. 

*t\lich ia the caose cl the of 
* That ia. different Itoni those arising tro 
•That IS. In the ftate of reUt.ve eaWmee. betaf 
qvenUy obstructed by iai^csty 
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difierent from the self, and therefore there arises the 
question of its manifestatioB throu^ some other means ; 
hence there wll be the necessity of these means also-* 
But if the knowledge and bliss in question have the 
same support as the perception, then, there being no 
possibihty of obstacles, they will either be always 
manliest or always hidden ; there is no warrant for 
conceiving an intermediate stage between the two. 
Now attributes that have the same support, and ate a 
part and parcel of the same substance, cannot have 
the relatioo of subject and object to one another 
Besides, the entity that is subject to transmigration 
before the manifestation of knowledge and bliss, and 
liberated after it, must be diRerent from the Supreme 
Self, the eternally manifest Knowlinlge Absolute, for 
the two are totally diherent from each other, like heat 
and cold : and if differences are admitted in the Supreme 
Self, the Vedic position will be abandoned. 

Objection : If liberation makes no difierence from 
the present state, it is unreasonable to make a particular 
effort for it, and the scnpturcs too become useless. 

Reply . No, for both are necessary to remove the 
delusion created by ignorance. Really there is no such 
distinction as liberation and bondage in the self, for it 
is eternally the same ; but the ignorance reganhng it is 
removed by the knowledge arismg from the teachings 
of the scriptures, and i»k>r to the receiving of these 

I Whkh will make libentiOD akis to reUtive existence. 
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tfschmjrt. ih*- fffnri to attain liberation is perfect]/ 
rratnnabfe 

05;<’efi«i« Tliere will be some di/Tcrence in the 
sell tlut li under ignorance, doe to the cessation or 
lontinuanee o{ that ignorance. 

lieply . No , »e have already (p. 477) 

It w admitted In be the creation of Ignorance, lie a 
rope, a <lev:ft, a mother-of-pearl and the sky appear- 
ing as a srukc. wafer, silver, and bloc respectively. 

Obj<clion : But there will be some difference in 
the self due to its being or not being the cause o 
Ignorance, as in the case of man affected with the 
eye*discase called Timira* or free from it. 

Reply : No, for the Sroti denies that the Almaa 
by itself is the cause of ignorance, as in the 
‘ It thinks, as it were, and shakes, as it were ( 
lii. 7 ) ; and the error we call iguorance is dne to a 
combination of diverse activilies. Another 
that ignorance is an object wilmsscd by the self. ' 
who visualises the error of ignorance as somethin^ 
distinct from his own self, hke a jar etc., is not 
under that error. 


Objeeliofi : Surely be is under that error, for one 
feels that one sometiiiies has the notion, I do n 
know. I am confused.' 

Reply : No, for that too' is distinctly 1*^“” 
He who distincUy perceives a thing cannot sn«Iy 
said to be mistaken about it ; it is self-contradictory 


‘ Causing distorted viston. 

» TTierefore it eaonol be m integral part 0‘ 


the snb}<rt- 



^4-61 BftHADARAJ^AKA VPANISAD 7*5 

say that he perceives it distinclly, and at the same 
time, that he is csiistaken aboat it. 

You say that a person feels, ' I do not know, I 
am coniused ’ ; thereby yon admit that he visualises his 
ignorance and confusion, in other words, that these 
become the objects of hjs experience. So how can the 
ignorance and confusion, which are objects, be at the 
same time a description of the sobject, the perceiver? 
If. on the other hand, they are a description of the 
subject, how can they be objects and be perceived by 
the subject? An object is perceisxd by an act of the 
subject The object is one thing, and the subject 
another , it cannot be perceived by itself. Tell me 
how under such circumstances the ignorance and con- 
fusion can be a description of the subject, hloceovet, 
a person who sees ignorance as something distinct— 
perceives U as an object of his own eognitioa does not 
regard it as an attribute of the perceiver. as is the case 
with thinness, colour, and so forth in the body. 
(Similarly the effects of ignorance also are not attri- 
butes ot die self}. 

Objection : But everybody perceives pleasure, 
pain, desire, effort, etc. (as belonging to himseVi). 

Reply Even then the man who perceives them 
is adnuttcdly different from them. 

Objection : Well, we have referred to the person 
who says. * I do not know what j-ou say, 1 am 
confmed.' NtTiat dt» you say to that? 

Reply Let him regard himself as ignorant and 
eonfused : we. however, accept one nho secs like this 
as knowing and possessed of a clear perception. Foi 
Instance. VySsi has said that the owner of the field 
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(the self) reveals the entire field {body and mind), 
including desire.* And there are hundreds of texts 
like the following. ’(He truly sees who) sees the 
Supreme Lord living the same in all beings— the 
immortal Principle in the midst of things perishable 
(G. Xni. 27). Therefore the Atman by itself has no 
difference due to bondage or liberation, knowledge w 
ignorance, for it is admitted to be always the same an 
homogeneous by nature. 

Those, however, who. considering the reality of 
the self to be different, reduce the scriptures dealing 
with bondage and liberation to mere plausible 
ments, would dare to find the foot prints of birds in t e 
sky, to pull it viith their clenched hands, or to cowt 
it as with a skin. But we can do no such thing. >>« 
hold that it is the definite conclusion of all the Up*' 
nisads that we are nothing but the Atman, the Brahman 
that is always the same, homogeneous, one without a 
second, unchanging. biHhless. uftdecaying, immorla. 
deathless and free from fear. Therefore the statemen . 

' He is merged in Brahman ' (this text), b but * 
figurative one, meaning the cessation, as a r«tiie 0 
knowledge, of the continuous chain of botiies for 
who has held an opposite view. 

Transmigration, which was the thing that 
sought to be explained by the example of going ni 
^ has been described ; 


the waking and dream states, - - . 

also its causes — knowledge, work and past expo 


Those limiting adjuncts, the elements . 

body and organs, surrounded by which th 


• As sdaptation «/ CIti Jilil 33 
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7. Regarding this there is this verse: 
' When all the desires that dwell in his heart 
(mind) are gone, then he, having been mortal, 
becomes immortal, and attains Brahman in this 
very body.' Just as the lifeless slough of a 
snake is cast off and lies io the ant-hill, so dc« 
this body lie. Then the self becomes As- 
embodied and immortal, (becomes) the Praiw 
(Supreme Self), Brahman, the Light. 'I pve 
you a thousand (cows), sir.' said Janaka, 
Emperor of Videha. 


Regarding this very tbcine there it tkii verse or 
Mantra: JVken all the desires, fount of yearning, of 
the knower of Brahman all the objects of whose dosj*'* 
are the Self, are goM, are dcstro>-cd together with 
their root. That daetl in his heart, {hose well-kno^ 
desires concerning this aod the next life, 'tx- the re 
for children, wealth and worlds, that abide in tM 
infelJect (mind) of the ordinary man. Then he. Mvt»g 
been mortal, becomes immortal, being divwted 
desires together with their root. It w 
that desires concerning^ things other than the . 4 

under the category of ignorance, and are hot forms c 
death. Therefore, on the cessation of death, the m* 
of realisation becomes immortal. And at.Ji»i • 
man. the identity with Brahman, ie. h be ration, « 
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in this very body. Hence Ifljeiation does not require 
such things as going to some other place Theieloie 
the organs ol a man of reahsalion do not depart ; they 
are merged in their cause, the self, just where they 
are. As has been said (HI. S. 12). only their names 
remain. 

But how is it that when the organs have been 
merged, and the body has dissolved in its cause, 
the liberated sage lives in the body identified with all. 
but does not revert to his tormer embodied existence, 
which is subject to transmigration? The answer is 
being given: Here is an illustration in point. Just as 
in the world the tileless slough of a snake ts east off by 
it as no more being a part of itself, and lies tn the ant‘ 
Mil, or any other nest of a snake, so dots tkts body, 
discarded as non>self by the Uberated man, who 
corresponds to the snake, lie like dead 

Then the other, the liberated man identified with 
all— who corresponds to the snake — although he re- 
sides just there like the snake, hecomss dijemhodied, 
and is no more connected with the body. Because 
formerly he was embodied and mortal on account of 
his identification with the body under the influence of 
his desires and past work ; ^ce that has gone, he b 
now dbembodied, and theicfore immortal. Prana 
means that which lii-es. It will be said in a succeed- 
ing verse, ' The Vital Force of the vital force ’ (IV. iv. 
18); and another StuU saj-s, ’The mind (individual 
self), my dm, » tethered to the Prana (Supreme Self)’ 
(Ch. VI. viii. 3). From the context and the sentence 
also it b clear that the word * Prana ’ here means the 
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Sdpfrm^ Wf, Ufakmati. ttw same ai the Supmoe 
Srjf. Wfut It that? TA/ light cf fare Infcnfsena. 
the Ittihl of the Atman. illnmin^I by whkh the onifcne 
Ert« It* ryr of knowMsj", and bramins: wfh mteffi- 
renfr. irnuint iimbaken in its path. 


Tlui withril-for question /or the purpose of Iitera- 
tion. alKiul which Vijilivafkj-a gave Janaka a hooO' 
has been eUboralely aiMwerrd by the Snrti, taking the 
form of the stor>- of Janaka and YajoavalJou. It 
d«K with bondage and bTierafion together with theif 
cawvs. by mrana of theme* and illustrations. The 
way of delivennce from rebtive tiisfenec has b*^ 
told to all. Now the Sfoti itself sUtes that Jai^ 
said such and such to compensate for the instra^o* 
he had rcccnetl. WTiat was it? 'Thus d^vered, i 
give you a thousand eovs. Of, as a reqoital for * 
instructions received," sauf Janaka, Enperof of V* 

Now, since the meaning of liberation has been asetf 
fained, why does he not offer himself as weU as the 
empire of Videha, but merely give a thousand ^ 
when only a part of Uberation .was e.vpbined? 
is the idea behind it? 


Here some say, Janaka. who takes delight ^ 
the knowledge of the Self, wants to hear again throu„^ 
Mantras what he has already heard ; hence he does 
offer everything. He thinks he will do >1 
after he has heard what he wants to from kajna 
He is afraid lest, in case he offers everything 
sage should think that he does not want to hea ^ 
more, and withhold the Mantras. So e gi 
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thousand cows to intimate his deare to hear more. AH 
this is wrong, for the Srati, bang trustworthy author- 
ity, can never have recourse to a subterfuge like a 
man. Besides there is something more to be explain- 
ed : although Uberahon, which is attainable through 
Self-knowledge, has been expbined. a part of the 
latter, viz. the relinquishment of desires that is called 
renunciation, is yet to be descnbed. Therefore the 
view that the Emperor merely wt^es to hear the 
Mantras is not Sound. A resort to repetition can be 
made only when there is no other way out, and should 
be avoided when there is an alternative , and we have 
already said (p. 486) that renunciation is not a mere 
eulogy on Self-knowledge. It may be urged that in 
that case the Emperor should say. * (Please instruct 
me) further about liberation itself.* To this we reply: 
The objection does not hold. The Emperor thinks 
that renunciation is not a direct cause of liberation like 
Self-knowledge , accordingly it can go in like a sub- 
ddiary act in a sacrifice ' For the Smrti says, ' One 
should give up the body through renunciation.' Even 
if renunciation were a means to liberation, it would 
not necessitate the request. '(Please instruct me) further 
about liberaUon itself,' because it merely serves to 
mature Self-knowledge, which is the means of libera- 
tion. 


I 
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8. Regarding this there are the following 
verses: The subtle, extensive, ancient^ way has 
touched (been reached by) me. (Nay) I have 
realised it Through that sages— the 

knowers of Brahman — (also) go to the heavenly 
sphere (liberation) after the fall of this body, 
being freed (even while living). 

Regarding this subject, that liberation b attai«^ 
by the knower of Drahman all the objects 
desire are the Self— a subject that has been dealt wiW 
by both Mantra and Brahmana in the preceding f**' 
ti0D-/Ae« aw the fctlomng verset showing »» 
details; The subtle, being difficult to comprthrn . 
extensive, or on account of another reading, Vitara. 
effecUvely leading to liberation : ancient P™"'” ' 
being revealed by the eternal Srutb. not mo em 
the misleading paths emanating from the int«li« 
the Ic^icuns : way, the path of knowledge 
duces to liberation ; has touched me, C' 
reached by me. That which b attained by wme 
is connected with him as if it touched him : hence 
path of liberation consisting In the 
Brahman, having been attained by me, ^ ^ 

touched me. / have not merely attained It. 
realised it myself. Realisation (Anuvedina) ” 
attainment which, as knowledge ripens, culm*"^ ^ 
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the ultimate results, as eating culminates in satiety. 
In the previous clause only a contact with knowledge 
is meant. This is the difference. 

Objection : Is this seer of the Slantras the only 
person who has achieved the result of the knowledge 
of Brahman, and has none else done it, so that he 
asserts, T have realised it myself ? 

Reply : There is nothing wrong in it. It is a 
eulogy on the knowledge of Brahman, inasmuch as its 
result is unique — it is subjective. Such mdeed is Self- 
knowledge: It gives one the conviction that one is 
completely blessed, and it requires oo other witness 
than the testimony of one's own experience , so what 
can be better than this? Thus>it is a glorification of 
the knowledge of Brahman ; not that no other knower 
of Brahman attains that result. For the Sniti says, 
‘Whoever among the gods (knew It also became That)' 
(I. iv. lo), which shows that the knowledge of Brahman 
is accessible to all. This Is expressed by the text: 
Through that path of the knowledge of Brahman 
men of illummation. i.e. other knowers of 
Brahman also, go to the heavenly sphere, or liberation, 
which is the result of the knowledge of Brahman — 
Heavenly sphere ' generally means heaven, the abode 
of the gods, but here from the context it means libera- 
hoa—afier the fall of this body, being freed even 
while living. 

’W qstJi ngnrr 

ii «. ii 
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9. Some speak of it as white, others as blue, 
grey, green, or red. This p>ath is realised by a 
Brahmana (knower of Brahman). Any 
knower of Brahman who has done good de^ 
and is identified with the Supreme Light, (also) 
treads this path. 


Seekere after liberaUoa are at variance rega^ 
this path leading to liberation. How? 5e«e 
steak of it as wkiU. pure or limpid, others as P « . 
others as grey, green, or red. according to 
experience. In reality, however, they are ® . 

Susutnni and so forth, filled 'vith phlegm ^ 
liquids, for they have been mentioned in Ae wra. 
'{Filled) with white, blue, grey.’ etc. (IV. 
they consider the sun to be this ^th 0 ■ 

because of the reference in another Sroh. ne u 
h. i. blue/ etc. (Ch. vm. vi. I). Be»de,, tte 
■of realiKitiou cannot have any colonr. w e 
other. In either cate th=« tvhite and ««>er jton 
refer to some other path than that of knowledge 
Brahman, which is the one under consideration. 


It may be urged that the word ' white ’ refe« » 
the pure monistic path. To th« vn repy- ^ , 
for it is enumerated along with Ae 'T® ' . 

' yellow.- etc . denoting colour. The 
paths that the Yogins designate as the ^ths 
tion, are not really such, for they Wl wi 
of relative existence. They merely lead * „ii 

Jliranyagarbha and so on, for they re e 


' This word does t 


r is tbe sbove t"t- 



‘<9J 


(iV r. ^ ^1 

/tfM -. . *^011 .^« .. '^ou».», .^ovHn^. "fa 


'•‘i’^?."! *.. .I."""-/!*’'? 


' ^ a A ' ‘»r/ 
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wfifk hj« brrn hnt who hir»<'If » Bn- 

rK<nj;f*r (^!lih XII. cfl«« j,|]. arsf! 'Tot » kmwr 
r<1 Ilfahmjfi th«r h w* wealth companbre fo cr-ity. 

tjKJhfaSnrt*. vjrtr.f, jffadfoataess. ton- 
far<!onr. an*l wiiMnint frora all aciwtio' 
(Mbh XII clttiv 37) Ilfrr* aljo the Sroti, a Ettle 
further Oft after Rivirtc the fr»«on »hy erotic will be 
iinr.eer^Mr)', in the ' The* » the elercal {Icry 

of a knomr of Itrahman- it neither berrases nor 
ilecreatea through work ' (IV iv. 23). will advise the 
RixinR up of all actmtiet tft the words. ' Therefore te 
uho kno«.a it as *och becomes self<ontn)Ued. cabn.' 
etc. (Ibid ). Therefore the elaese, ' ^VTto has dos« 
pood deeds.' jhoold be explained as we have done. 
Of the sentence may mean: The knower of Brahnan 
who treads this path is a doer of good deeds and a 
Yopin who has controlled hU senses.' Tbns it » * 
eulogj' on the knowledge of Brahman. A deer of g«» 
and a Vogin of this U’pe arc considered highly forttaia e 
people in the world. Hence these two epithets serre 
to glorify the knower of Brahman.* 

ttfsi ?nr jrfenftr i 

3J5 ri ^ ?nfi ^ ^ ftowi tbt: n u 

10. Into blinding darlmess (ignor^) 
enter those who worship ignorance (n 

* Through meditation on the Dahaia ( the j, 

heart) etc., and attained extraordinary powers.^ Ttias' 
Anandagm's explanatim of the word Taijasa. 
according to him means the organs. 

* By describbg him as hetng of equal status 
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Into greater darkness, as it were, than that 
enter those who arc devoted to knowledge (the 
ceremonial portion of the Vedas).* 

Into blinding darkneu. Le. darkness that obstructs 
one's \^on, or ignorance that regulates transmigra- 
tion, enter those who worship, ie. follow ignorance, 
the opposite of knowledge, I e. work consisting of ends 
and means, m other words, those who practise rites. 
Into greater darkness, as tl were, than even that enter 
those who are devoted, or attached, to knowledge, that 
portion of the Vedas which deals with things that are 
the outcome of ignorance, t.e. the ritualistic portion, 
in other words, thcpsc who disregard the teachings of 
the Upamsads, saying that that portion alone which 
deals with the injuDCtions and prohibitions is the 
Vedas, and there is none other. 

I 



II. Miserable are those worlds enveloped by 
(that) blinding darkness (ignorance). To them, 
after death, go those people who are ignorant 
and unwise. 

What is the bann if they enter into the darkness 
that obstructs one's vision? This is being answered: 
Miserable are those worlds enveloped by blinding 
darkness which obstructs one's vision; that is, they 
are the province of that darkness of ignorance To 
them, after death, go — who?~-(ftose people wko are 
ignorant. The word 'people* means common folk, or 

• Same as strse 9 e{ tlie Uavlsya Upanljad. 

47 
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those subject to repeated births. Will only ignorance 
in general take one there? No, they must be unvise 
(Abudh) too. The word is formed from the root 
'budh,' meaning, to know, ly the addition of the 
suffix ‘kvip*, that is, devoid of the knowledge of the 
Self. 


at lcW R 1 

tKTTira U 


12. If a man knows the Self as ' I ani this, 
then desiring what and for whose sake will he 
suffer in the wake of the body ? 


If a man. one in a thousand, knovs the Self. 
which is his ovvn as wcU as the Supreme Self. 
knows the desires of all beings, which is ia the 
(intellect), and is beyond the attributes ‘ 

The word ‘if shows the rarity of Self-knowi^- 
Kno\vs bow? As 7 this’ Supreme Self, the witn 
of the perception of all beings, which 
described as 'Not this, not this.' and so on. ton « 
there is no other seer, hearer, thinker and kn • 
which is always the same and is in all . 

which is naturally eternal, pure. ““ ,j 

desiring what other thing, of the nature o a 
distinct from his own Self, and for whose sake.^ to^r 
need of what other person distinct from ‘ j, 

he as the Self has nothing to wish for, an 


none other than himself for whose sake he may 
it. he being the Self of all. therefore . 

for whose sake mil he Suffer in the wake of 
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—deviate from his oature, or become miserable, follow- 
ing the misery created by Ws limiting adjunct, the 
body, i.e. imbibe the afibetions of the body’ For this 
is possible for the man who does not see the Self and 
consequently desires things other than It. He struggles 
desiring something for himself, something else for his 
son, a third thing for his wife, and so on, goes the 
round of births and deaths, and is diseased when his 
body is diseased. But all this is impossible for the 
man who sees everything as the Self. This is what 
the Sniti says. 

erfsT?: I 

^ I? 

^ ^ ^ H 11 

13. He who has realised and intimately 
known the Self that has entered this pierilous 
and inaccessible place (the body), is the maker 
of the universe, for he is the maker of all, (all 
is) his Self, and he again is indeed the Self 
(of aU). 

Further, he, the knowet of Brahman, who has 

realised oni inrimately ftjioim tfce Self — how? known 

himself as the innermost Self, as 'I am the Supreme 
Brahman,' the Self that has entered this p?ace (the 
body) which is penloas. beset with numerous dangers, 
and inaccessible with liiuidre<b and thousands of 

obstacles to enlightenment through discrimination 

this knower of Brahman who has realised this Self 
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thrmtjh Jn!rttf*iin I* M** m.ik/f ef \\f wnvmf. H'J''* 
l« i! nft!y jfi Thr« h Wne an«'«'rfefJ: N'’. no 

if» nam** fr.rrrty. ftr it tk* maitr of all : He b no 
'!i<h HmJrr th«' of any extraarcta a?i»nfy 

Wfut iJirn^ AH h A.» 5W/ Ii the S*-lf *orn«hin; 
«!if!rfrn* ffitm him> Tho amwrr a: He ageia k i^deei 
tXe Mf iL'kaj fhr word ’LoLi' hrrr means tb 
J^lf riui It |<> My. all tt kw S-lf, and he a the Set 
of d(l rfcu inoermoxt S-lf which ha* enfered tii 
Irvt with tUnirer* and inacccxsiWe. and wbeh 
the knniitrr of (trahnun realise* thfoui;h intaidon, b 
not ilir imtivKtujI irff. but the Supreme Self, because 
It « tlie nuket of the omvcrw, the Self ef all, and aH 
I* Its Self- One thould meditate opon one'* identity 
with tlie Supteme Self, the one only without a lecond: 
Till* ii the gist of the xToe. 

wWt a-MUd i M fer It ly It 

14. Being in this wry body we have 
how known that (Brahman). If not. (I ®“°r 
have been) ignorant, (and) great desCruc 0 
(would have taken place). Those who 
become immortal, xvhile others attain mts ry 
alone. 

Further, being in this very body, so full of 
i e. being under the spell of the long sleep o ig® 
ance. we have somehow known that Brahman " 
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is under consideration as our own self ; oh, blessed 
are we — this is the idea. If we bad not kno^vn that 
Brahman which we have known. I shoutd have been 
ignorant (Avedi). ‘Vedi’ is one who has knowledge ; 
hence ‘Avedi’ means ignorant. The shortening of the 
last vowel does not affect the meaning What harm 
would there have been had I been ignorant? Grrat. of 
infiiute magiutude ; desiruction. consisting m births, 
deaths, etc., would have taken place Oh, blessed are 
we that we have been saved from this great destruction 
by knowing Brahman, the one without a second , this 
is the idea. As we have escaped this great destruction 
by knowing Brahman, so thoie who fenow become 
immoTtat, while thc^ others, peopta other than the 
knowers of Brahman, nho do not thus know Brahman, 
ttllain misery alone, consistiug in births, deaths, etc. 
That IS to say, the ignorant never escape from them, 
for they regard misery itself (the body) as the Self. 

5?1R Sf 51^ II It 

15. When a man after (receiving instruc- 
tions from a teacher) directly realises this 
effulgent Self, the Lord of all that has been 
and will be, he no longer wishes to hide himself 
from it. 

But when a man. scanehow meeting a highly 
merciful teacher and receivu^ his grace, afterwards 
directly realises this effulgent (Peva) Self, or, the 
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Self that bestows on all the respective results of the 
deeds, the Lord of all that has been and mil be, i.i 
of the past, present and future, ke no longer irishi 
particularly to hide himself from It, this Lord. Ever) 
one who sees diversity %vishes to hide himself fror 
God. But this man sees unity, hence he is not afraii 
of anything. Therefore he does not want to hide him 
self any more. Or the meaning may be: When hi 
directly realises the eHuIgent Lord as identical with hi 
own self, he no longer blames anybody, for he sees al 
as his self, and for that reason whom should be 
blame? 



16. Below which the year with its daj^ 
rotates, upon that immortal Light of all light* 
the gods meditate as longevity. 

Also, below which Lord, i.e. in a different category 
from it, the year, representing time which limits 
thing that is bom. with its own parts, the days an^ 
nights, rotates, occupies a lower position without bei’’® 

able to limit It upon that immortal Light of all hi *■ 

which is the revealer of even such luminaries as 
sun, ths gods meditate as longevity. Things other I 
that perish, but not this light, for it is the ^ 

of all. Because the gods meditate upon this Uo 
through its attribute of longevity, therefore 
long-lived. Hence one who desires a long , 

meditate upon Brahman through Its attribute 
longevity. 
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HJq «nciiR ii I'a ii 

17. That in which the five groups of five 
and the (subtle) ether are placed, that very 
Atman I regard as the immortal Brahman. 
Knowing (Brahman) I am immortal. 

Moreover, tAat Orabmao «'« wkuk the five groups 
of five, the celestial minstrels etc . who are five la 
number, via, the celestial minstrels, the Manes, Ibe 
gods, the Asuras and the R&bsasas.— or the tour castes 
with the Cai;i<lalas as the fifth — and the ether called 
the Undifferentiated, which pervades the SQtra, ate 
placed — it has been said. ‘By M»s ImmutaUt. O Girgl, 
is the (unmanifested) ether pervaded’ (III. viii. rx)— 
that very Atman / regard as the immorfaf Brahman. 
\ do not consider the Sell as different from that. What 
then is it? Kaotrin; Brahmas, / am immortal. 1 was 
mortal only through ignorance Since that is gone, 
1. the knowing one, am indeed immortal. 

moiW H|V|^ ^^'4UV^c! 

ifraPJ tft# ^ ftfj; 1 

^ gnvTWjtBi n Id n 

iS. Those who hate known the Vital Force 
o( the x-ital force, the Ej-c of the eye. the F.ar of 
the car. and the Mind of the mind, have realised 
the anarnt, primordial Brahman. 

l urther 11 is by being rewaJed by the light of 
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tlic Alman that I* I‘uri* Intflligcncc, ita own Self, tha 
tlip vital force fitrKtionn : therefore It fa the Vital Fore 
of the vital force. Thou who have known the Vita 
force of the ttfa/ forte, as also the Eye of the eye 
the Ear of the ear: The ej’e and the other organ: 
receive their powers of vision and so forth only bj 
Ijcing inspire*! by the energy of Hrahman ; by them- 
selves. divested of the light of the Atman that fa Pure 
Intelligence, they are like wood or clods of earth ; and 
the Jltnd of the mind — in other words, those who haw 
known the Self not as a sense-object, but as the ianer- 
most Self whose existence is inferred from the functions 
of the eye etc., have realised, known with certainty, 
the ttHctenl or eternal, and primordial Brahman; bt 
the Mundaka Upanfaad says, 'That which the knowers 
of the ^If realise' (II. ii. 19). 

♦(Hfrt d fil’d »l I 

^c?Tt: wfd nun 

19. Through the mind alone (It) is lo ^ 
realised. There is no difference* whatsoever in 
It. He goes from death to death, who sees 
difference, as it were, in It. 

The means of the realisation of that Brahman 
being described. Through the mind alone, purifi^ 
by the knowledge of the supreme Truth, and in 
accordance with the instructions of the teacher, (10 
is to be realised. There is no difference whatsoever in 
It, Brahman, the obj'ect of the realisation. Althoug 


' Separateness or diTernty. 
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there is no difference, one superimposes it through 
ignorance. lie goes from death to death. Who’ WAo 
sees difference, as it were, tit It. That » to say. tcaUy 
there is no duality apart from the supenmposition of 
ignorance. 



firca: qt «r*r5ii3[5i sncm wspot: 1 ) ’io n 

30 . It should be realised tn one form only, 
(for) It is unknowable and eternal. The Self is 
taintless, beyond the (subtle) ether, birthless, 
infinite and constant. 

Since It 18 such, therefore it should be realised in 
one form only, viz as homogeneous Pure Intelligence, 
t'tthout any break m it, like the ether , for It, this 
Brahman, is unknottable, owing to the unity of every- 
thing tin Brahman). One is known by another but 
It is one, hence unknowable. Eternal, unchangeable, 
or immovaWe. It may be objected Surely this is 
contradictory— to say that It is unknowable, and also 
that It is known ; 'It is known.' means, that It is 
cognised by the means of knowledge, and 'unknowable' 
is the denial of that. To this we reply , It is all right, 
for only this much is denied that It, like other things, 
is known by any other means than scriptural evidence. 
Other things ate cognised by the ordinary means 
independent of scriptural evidence : but the truth of 
the Self cannot thus be known by any other means of 
knowledge but that. The scriptures too describe It 
merely by the negation of the activities of the subject, 
the evidences of knowledge, and so on, in such terras 
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as these: When eveiything is the Self, what shouli 
one see, . . . know, and through what?' — and not b; 
resorting to the usnal function of a sentence in whici 
something is described by means of names. Tberefon 
even in the scriptures the Self is not presented lik‘ 
heaven or Mount Meru, for instance, for it is the wrj 
Self of those that present it. A presentation by some 
one has for its object something to be presented, and 
this is possible only when there is difference. 

The knowledge of Brahman too means only the 
cessation of the identification with c.xtraneous things 
(such as the body). The relation of identity with If 
has not to be directly establisheci for it is already 
there. Everybody always has that identity with It< 
but it appears to be related to something else. 
fore the scriptures do not enjoin that identity with 
Brahman should be established, but that the 
identification with things other than That should 
WTien the identification with other things a gone, that 
identity with one's own Self which is n-ilural. 
isolated , this is expressed by the statement that the . 
is known. In Itsctf It h unknowable— not compf^ 
bended through any means, ifence both itatemrn-* 
are consistent. 

The S/lf II tainlUu. i c. free from the impinfM'* 
of gotxl and evil, beyond the ether, tubtler, or Jm’fe 
pervasive, than even tlw unmanifcsteil ether. btrtM'* 
— the negation of birth implies that of the five 
log thanges’ of condition also, for these originate 

* An adjptataoo o< II iv 14 and W v i) 

•.Stcorieg to Yaska a Uimg come* ttlio b’ii’t 
gnjmt. brsic* to dccliae. drCaya axuJ 
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birth— vaster than anything else. Aid eonstanl, 
indestructible. 


vf^ list nrsm: i 

i5^rT.iH^n 'iUl 


2t. The intclUgcm aspirant after Brahman, 
knowing about this alone, should attain intuitive 
knowledge. (He) should not think of loo many 
words, for it is pacttcularly fatipiing to the organ 
of speech. 


The intetligent aepirant ajUt Brahman, ktiouing 
about this kind of Self «foite. from the instructions of 
a teacher and from the scriptures, should altetn tnlui- 
tine inoteledge of what has been taught by the teacher 
and the scriptores. so as to put an end to all question- 
ing— i.e. practise the means of this kno'Aledge. viz. 
rcnuDciaUon. calmness, scU-control. withdrawal of the 
senses, fortitude and concentration. (He) should not 
think of too many avrds. This restnetion on too 
many words implies that a few words dealing ex- 
cluMvely with the unity of the Self are permissible. 
The Mundaka Upani^ has it: ‘Maditate upon the 
^If with the help of the salable Om' (II. ii. 6), and 
'Give up all other speech’ (11. u. 5). For it. this 
thinking of too many words, ij particularly fatiguing 
to the organ of speech. 


m iftsd 
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?i4^?iw: «4wrPnia: j ?? n 
’JTR, sft mrraiHJTT 4>fl<<K i 
iJdlRwf^:, ^7 ij^qiw, q»j ^gf^qT«fr ’XTI ^RJI* 
j in^rsn RiI^R-*f^ 

j 10^ f7R[c*IT 

I U^iHiH) c!T7>fjr«5J*<T: HHfli'd I 

Rds: w 0 an ^ fdai^: Jisti a *?rrjra5l, 
snwr ^rfr^TTwt ^ st^r rf^ ; ^ 5 

jTTornrrsj ^wTorraraj HtOiNungra ^cWtw 
?rrfe ; *rr ^ gaim ht ^ 

Hi'dM'Ju 5n wr*7uji, 3 ^ 5 ^ ^ • 

51 tpT ^ ^cyk«t, 8^2^ af? 
afl srHt, W5i^ srfg 5nq^, aifecft a 
Rt-qfd s JT 5nH ife— 3 t^ 

ara: *ha ' jmfM*<dfHKc ■, 35t 3 1^ 

3<n^ cTRn II ^si II ' ' 

22. That great, birthless Self which is identi 
fied with the intellect and is in the midst ^ 
organs, lies in the ether that is wthin the he • 

It is the controller of all, the lord of all. ^ 
ruler of all. It does not become better throug 
good work nor worse through bad work. It 
the lord of all. It is the ruler of all beings, 
the protector of all bein^. It is the bank t a 
serves as the boundary to keep the 
worlds apart. The Brahmanas ' seek to kno 
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I It through the study of the Vedas, sacrifices, 

' charity, and austerity consisting in a dispas- 
i sionate enjoyment of sense-objects. Knowing 
’ It alone one becomes a sage. Desiring this 
world (the Self) alone monks renounce their 
homes. This is (the reason for it); The ancient 
sages, it is said, did not desire children (think- 
ing), ' What shall we achieve through children, 
we who have attained this Self, this world 
(result).' They, it is said, renounced their 
desire for sons, for wealth and for the worlds, 
and lived a mendicant life. That which is the 
desire lor sons is the desire for wealth, and that 
which is the desire for wealth is the desire for 
the worlds, for both these ate but desires. This 
self is That which has been described as ' Not 
this, not this.' It is Imperceptible, for It is never 
perceived; undecaying, for It never decays; 
unattached, for It is never attached; unfettered 
— It never feels pain, and never sufiers injury, 
(ft is but proper) that the sage is never over- 
taken by these two thoughts. ’ I did an evil act 
lor this,' and ‘ I did a good act for this. ' He 
conquers both of them. Things done or not 
done do not trouble him. 

Bondage and iibrration together with their causes 
have been described by the prewding portion consist- 
ing of the Mantras as well as the Brahmana. The 
nature of hberation has agaai b«n daboiatety set forth 
by the quotation of vtntt. Kow it has to be shown 
how the whole of the Vedas b applicable to thb sub- 
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. , ^V SsIJ : hfncr iJie prKcnt paragraph is iotro- 
V . v'. ti> i^xjfHtulatiog the topic of Self-knowledge 
;» i*\ toult* in the way it has been dealt with in 
: i.v ilwj'tcr. it is sought to show that the entire Vedas. 

I wj't 0>k' |»rlion treating of ceremonies hariiig 
:>utvJLv} eiuU. are applicable to this- Hence the 
words. 'Ihat great.' etc., recapitulating what has been 
fAjt refers to something already mentioned. 
What » It? It is pointed out by the words. '^\’hich 
ia uWntihed with the intellect,' etc., which are intended 
t-.' jt^N'Iinle any reference to the Self jost mentioned 
(vetie jo). Which one is meant then? The answer 
i\: U'iiVfc IS identi/ied with the intrSert *ti « »* 
MiJst r/ the organs. The passage is ^nowd fesetdin? 
Xhe doubt, (or at the beguming of Jisiia’s tpesdew 
it has Ixen stated. 'Which is the self?— This \isSsil« 
cntityl that is identified with the inte&ct is in the 
miilst <d the organs.' etc (tV\ iil TheiSra^*^- 
Hy the demonstratioa of desire, wcet ami Kmcnnct 
as attributes of the noa-Sdf. the 
tbit has lx>ra «t frsth »a the pjssaigf = ** 

bew freed from them and 

Ssijirfw Self, and « is emphamca^ smaei ^ ^ 
Si^veese Sel;. and nothing else’, it 35 
VN5 as sSe g-«t. Self. Tie wsrnSv 

i.Vesritvd with the inteSsa and is m 5se ^ 

have t«s alreadv erpii:sie£ aeri 
vs-tre here, Zars *« the ^ 

t V oi the 4nc^. i»e e-*t— , n^ '' die- S ^ 

tV Ihif A=a= £«s, an J 

?Sf Ct Che siririitir T*." ^ ' 
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individual self in the state of profound sleep dwells in 
that uucotulitiotied Supreme Self, called Akaia. whjcli 
is its very nature. This has been explained in the 
second chapter by way of answer to the question. 
'Where v^as it then?' (II i. i6) 

It is' the rontrolUr o/ <fU. Hiranyagarbha, India, 
and the rest, lor all live under It. As has been said, 
'Under the mighty rule ol this ImmutaWe (0 Giigt^,' 
etc. (HI. via 9) Not only the controller, but Ihe 
lori o) eii, Huanyagarbba. Indra and others Lord- 
ship may sometimes be due to birth, like tliat of a 
Prince over Ws servants, although they are stronger 
than he. To obviate this the text says. Ihe ruler of 
on, the supreme protector. • « ladcpendeni, not sway' 
cd by ministers and other servants like a Prince The 
three attributes of control etc are interdependent. 
Because the Self is the ruler of all, therefore It is the 
lord of all, for it is well known that one who protects 
another as the highest authority, wields lordship over 
him ; and because It is the lord of all, therefore It is 
the controller of all. Further It, the infinite entity 
identified with the intellect, the light within the heart 
(intellect), being one whb the Supreme Self, does not 
become better, or improve bom the previous state by 
the accession ot some attributes, through good work 
enjoined by the scriptnres. ttor worse, i.e. does not fall 
from Us previous state, Ihroagfe bad work forbidden 
by the scriptures. Moreover, everyone doing these 

• From here up to 'wmUs apart', the results accruing to 
one who realises «).'a sdenbty with Bcahman ate beme 
desenberf ® 
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functions of prcaidin;;. protection, etc, is attended w’d 
merit and dement consequent on bestowing favour 
and inflicting pains on others ; why is the Self alom 
absolvTd from them? The answer is: Becanse 'It t 
the lord of all.’ and accustomed to rule over work also, 
therefore It is not connected with work. Farther 'It 
IS the ruler of at] beings,' from Hiranj'agarbha down 
to a dump of grass. The word 'niler' has already 
been explained. It it the protector 0] all those beings- 
It It the bank — what kind of bonk? — that serves as the 
boundary among the divisions of caste and order of 
life. This is expressed by the words 'to keep the 
different uiorlds,' beginning with the earth and ending 
with the world of Hitany'agarbba, apart, distinct from 
one another. If the Lord did not ivide them like ^ 
bank, their limits would be obliterated. Therefore, in 
order to keep the worlds apart, the Lord, from whom 
the self-cffulgcnt Atman is not different, acts as the 
embankment. 

One who know3 it thus becomes 'the controller 
of all.' and so on — this sets forth the results of e 
knowledge of Brahman. The whole of the ccremoma 
portion of the Vedas, except that dealing with nt« 
having material ends, is ap^icable as a means to ' 
knowledge of Brahman as delineated, with the res^ ^ 
described above, in the present chapter beginn^ 
with, ‘What serves as the light for a man? ( • 

2-6). How this can be done is being explain • 

Brdkmanas the word ‘Brahmana' imphes 

Ksatriyas and Vai^yas. loz all the three castes 
equally entitled to the study of the \edas— rrr 
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fenow It. this infinite entity as described above, that 
can be known only from the Upanisads, through the 
study of the Vedas coasting of the Mantras and 
Brahmanas — by daily reading them. Or the passage 
may mean, 'They seek to know It through the Mantras 
and Brahmanas relating to the ceremonial jwrtion.’ 
How do they seek to know It* ‘Through sacrifices,' 
etc. 

Some,' however, explain the passage as follows: 
'They seek to know that which is revealed by the 
Mantras and Brahmanas.' According to them the 
word 'Vedanuvacana' would mean only the Aranya* 
las,* since the ceremonial portion docs not speak of 
Supreme Self ; for the Sruti distinctly says, 'That 
!ing who is to be known only from the Upanisads’ 
II. ix. 26). Besides, the word 'VedSnuvacana,' 
aking so specification, refers to the whole of the 
;das ; and it is not proper to exclude one portion of 
em. 

Objection : Your interpretation is also one-sided, 
nee it excludes the Upani^ds. 

Reply . No, the objection docs not apply to our 
rst explanation, in wluch there is no contradiction, 
/hen the word 'Vedanovacana' means daily reading, 
le Upanisads too are of course included ; hence no 
art of the meaning of the word is abandoned. Besides 
t is used along with the words, 'sacrifices,' etc It is 
0 introduce sacrifices and other rites that the word 
Vcdanuvacana' has been used Therefore we under- 

' Tlie Trier«Qce Is to Chaftiprapafics. 

» Which include smong others the t’n»nL«iads 

48 
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ifut It n«‘aB» Ihr ritr«, brcartte th** diily tmiinq 
ci( tSw h fll*» a flic, 

Hii! iwTw C4n they twk to kaow the 
*v{f thfrn:;;h tilth ttlM at the etiily reading cf the 
Vrilit. fof tftey rtr> ftiit frveal the Self a« the Upaai^di 
ih)> 

Ktf!v The nh>eetton tfivt ftof hold, for the rites 
are a meant to panikation It tt only when the ntes 
lave piKif.rd Ihem. that penpic. with their minds pure, 
can eauly kmrw the Self that it re^'ealed by the 
Upanmdi At the Mundaka Upanitad say's. 'Bat his 
mind Imns punfied. he sen Ihrongh mentation that 
Seif wliich hit no parts* (III. 1. 5). The Srafti also 
aays. "A man alules knowledge only when his evil 
work has been destroyed.' etc. (Tfbh. XII. ccii. 9 ). 

Objeelion llow do yoo know that the reftdat 
riles are for purificatioa? 

Reply : From such Srati texts as tie following, 
'lie indeed sacrifices to the Self who knows that this 
particular part of his body is being purified by th^ 
(rite), and that particular part of his body is bei^ 
improved by that (rife).’ etc. ( 5 . XI. n. vi. ij)- 
the Srartis too speak of rites as being purificatory, as, 
for instance, the passage. 'The forty-eight a^ 0 
purification,’ etc. (cf. Gau. VIII. 22). The Gita al^ 
says, 'Sacnficcs, charity and austeri^ are punning 
the intelligent aspirant' (XVIII. 5 ). *tid M 
knowers of sacrifices have their sins destroyed y 
sacrifices' (IV. 30). 

Through sacrifices, via. those 
things and those con^ting in knowledge. 
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uhich conduce to purity ; and one uho, being cleansed, 
has a pure mind, wUl spontaneously attain knowledge. 
Hence it is said, 'They seek to know through sacrifices.’ 
Charily, for this too destroys one's sins and increases 
one's merits, And ausUrity. The word meaning 
without distinction all forms of austerity including 
(even extreme forms like) the Krcchra, Candrayarta. 
etc., h is qualified by the phrase. co«$isfj«g in a dis- 
passionate enjoyment o/ sense-objects This absence of 
unrestrained eRjci^'mctit is the real meaning of the word 
'Anafaka.' not starvation, nhuch will only lead to 
death, but not to Self-knowledge The words, 'study 
of the Vedas.' 'sacrifices.' 'charity' and 'austerity,' 
refer to all regular rites without exception. Thus the 
entire body of r^uUr rites — not riles that have 
material ends — serves as a means to liberation through 
the attainment of Self-knowledge Hence we see that 
the section of the Vedas dealing with knowledge has 
the same import as that dealing with rites. 

SimDarly, hnowing It alone, the Self as desenbed 
in the preceding portion, in the above-mentioned way, 
one becomes a sage, a roan of reflection, i.e. a Yogin. 
Knowing U alone, and none other, one becomes a 
sage. It may be u^ed that one can become a sage 
by knowing other things also ; so how is it asserted, 
‘It alone'? To which we reply: True, one can become 
a sage by knowing other things too, but not exclusively 
a sage ; he may also beome a ritualist. But know- 
ing tlus Being that is to be known only from the 
Upanisads, one becomes a sage alone, and not a 
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on, arc not means to the attainment of the Self. And 
N\c has-e already mentioned the contradiction involved 
in them on the ground of iiopossibUity. Therefore, 
desiring to attain the world of the Seif, they do 
renounce their homes, that is to say, must abstain from 
all ntes. Just as ior a man seeking the three external 
worlds, a son and so forth arc enjoined as the requisite 
means, so for one uho has known about Brahman and 
desires to realise the norid of the Self, the monastic 
liic consisting in the cessation ol all desires is un- 
doubtedly enjoined. 

Why do those seekers after the world of the Self* 
particularly renounce their homes? The text gives the 
reason in the form of a laudatory passage Thts is the 
reason for that monastic life The ttneteni sages, 
ancient Vnowers ol the V^l. it is said, did not desire 
(hiliten, as also ntes and the meditation on the condi- 
tioned Brahman. — The word 'children' suggests all 
these three means to the three external worlds. — In 
other words, they did not try tor sons etc. as means 
to those three worlds It may be objected that they 
must practise the meditation on the conditioned Brah- 
man, since they coold renonnee desires on the strength 
of that alone. The answer is: No, because it is 
excluded To be exj^dt' !n the passages. 'The 
Brahmana ousts one who knows him as different from 
the Self III, iv. 6 ; IV. ■». 7). and ‘All ousts one,' 
etc (Ibid.), even the meditahon on the condiboned 
Brahman is exduded, lor this Brahman too is included 
in the word 'all.' Also, 'Where one sees nothing else,' 
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water there, but a desert, cannot certainly be so 
inclined. Similarly we who see the Truth, the world 
of the Self, cannot run after things to be achieved 
through children etc. — ^things that are like a mirage 
and so forth, and are flic oiqects of the defective vision 
of ignorant people.’ This was their idea. 

This is expressed as follows: We beholders of 
the Truth, teAo have attained thts Self that is free from 
hunger etc. and is not to be modi&ed by good or bad 
deeds. tAis world, this desired result. There arc no 
means to be desired for lealisiDg this Self that is free 
from all such relative attributes as ends and means 
It u only with regard to a thing which is attainable 
that means are looked lot. 11 a search is made for 
means to secure something that is unattainable, it 
would be like swimming on land under the impression 
that it IS water, or like looking for the footprints of 
birds in the sky. Therefore the knowers of Brahman, 
after realising this Self, should only renounce their 
homes, and not engage in rites ; because the ancient 
knoweis of Brahman, knowing this, did cot want 
children. What they did after condemoisg this deal- 
ing with the world Of ends and means as being the 
concern of the ignorant, is being described: They, it 
is said, renounced thetr desire for wits, for wealth and 
for the worlds, and Kved a mendicant life, etc. All 
this has been explained (III. v. i). 

Therefore, desiring the wtoW of the Self monks 
renounce theii homes, i.e. should renounce. Thus it is 
an injunction, and hannonises with the eulogy (that 
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been made in the passage. ‘This world is to be won 
through the son alone, and by no other rite : the world 
o{ the Manes throngh rites’ (I. vi. 16. adapted). Nor 
is the verb 'renounce' eulogistic of the world of the 
Self, as if this were somedung already known. Besides, 
like a principal sacrifice, it itself requires a eulogy. 
Moreover, were it a eulogy it would occur in the text 
only once.' Thercloie it is purely a mistake to consider 
i( as a tribute to the world of the Self. 

Nor can renunciation as an act to be performed be 
regarded as a eulogy. If, in spite of its being such 
an act, it is considered to be a eulogy, then rites 
such as the new and full moon sacrifices, which are to 
be performed, would also become eulogies. Nor is 
nnundation cUariy known to have been enjoined else- 
where outside of the present topic, in which case it 
might be construed here as being eulogishc If, how- 
ever, renunciation be supposed to be enjoined any- 
where, It should primarily be here ; it is not possible 
anywhere else. If, again, reDunciation is conceded to 
be enjoined on those who are not qualified for any rite, 
in that case acts such as the climbing of trees may also 
be considered as equally appropriate injunctions, for 
both are alike unknown as obligatory under the cir- 
cumstances. Therefore (here is not the least chance of 
the passage in question beit^ a eulogy. 

U may be asked. II tins world of the Self alone 
is desired, why do they not undertake work as a means 

' A* a matter of fart, tbeie ace several verbs m tbe 
passage that repeat tbe Mka 
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to its attainment? What is the good of renunciation? 
The answer is : Because this world of the Self has no 
connection with work. That Self, desiring which they 
should renounce their homes, is not connected, either 
as a means or as an end, with any of the four kinds 
of work, viz. those that are produced, etc. (p. 448). 
Therefore this self is That which has been described as 
Not this. Hot this‘s It is imperceplibU, for it is never 
perceived, etc — this is the description of the Self. 
Since it has been established through scriptural evidence 
as well as reasoning, specially in dialogue between 
Janaka and Yajflavalkya. that the Self as described 
above is not connected with work, its results and its 
means, is different from all relative attributes, beyond 
hunger etc., devoid of grossness and so on, birthless, 
undecaying, immortal, undying, beyond fear, by nature 
homogeneous Intelligence like a lump of salt, self- 
effulgent, one only without a second, ivithout prior or 
posterior, and without iutcrior or exterior— therefore 
after this Self is known as one’s own Self work can no 
more be done. Hence the Self is undifferentiated. 
One who has eyes surely does not fall into a well or on 
thorns while going along the way. Besides, the endre 
results of work are included in those of knowledge- 
And no wise man takes pains for a thing that can be 
had without any effort. *If one gets honey near at 
hand, why go to a mountain forit? If the desired object 
is already attained, what sensible man would struggle 
for it?’ The Gita too says. 'All work. O Arjow. 
together with its factors is finished with the attain- 
ment of knowledge’ (IV. 33). Here also (IV. id- 3*^ 
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it has been stated that aU other beings live on particles 
of this very Supreme BKss that is accessible to the 
knovr-er of Brahman. Hence the latter cannot under- 
take work. 

Because this sage, des'isdng from all desires, after 
realising the Atman that has been described as ‘Not 
this, not this’ as his own Self, lives identified ivith 
That, therefore it is but proper — these words are to be 
supplied to complete the sentence — ^Ihat he who has 
this knowledge and is identified with that Self is never 
overtaken by these two thoughts that are just going to 
be raeatiosed. Which are they? The foilowing ones; 
7 did an evil act for this reason, for example, the 
mainteaaace of the body. Ob. my action w-as wretched. 
This sinful act tvill take me to hell.’ This repentance 
that comes to one who has done something wrong, does 
not overtake this sage who has become identified with 
the Self, described as 'Hot this, not this.' Similarly 
7 did a good act, such as the periormance of a sacrifice 
or charity, for (fits reason, owing to the desire for 
results. So I shall rn]oy the happiness that comes of 
it in another body.' This joy also docs not overtake 
him. Jle. this knower of Brahman, conquers both of 
them, both these actions, good and bad Thus for a 
monk who has knovni Brahman, both kinds of action, 
whether done in the past or in the present life, are 
destroyed, and no new ones are undertaken. Also. 
things done, such as the regular rites, or those very 
things fio< done — the omission of them — do not trouble 
him. It is the man who is ignorant of the Self that is 
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calm. vkitUdrawn into htm<«l(. enduring and 
concentrated, and secs the Self in bis own self 
(body) : he sees all as the Self. Evil docs not 
overtake him, but be transcends all evil. Evil 
docs not trouble him, (but) he consumes all 
evil. He becomes sinless, (aintles.s, free from 
doubts, and Brahmana (kno^^er of Brahman). 
This is the world of Brahman, O Emperor, and 
yon have attained it — said Yajuavalkya. ' I 
give j'ou, sir, the empire of Videha, and myself 
too with it. to wait upon you.' 

This, what has been stated by the Brahma^a, has 
betn expressed by She toUotring hymn : This, what is 
desenbed as 'Not this, not this,' etc , is She eternal 
glory of a kHoieer of Brahman who has given up all 
desires. Other glones are due to work, hence they are 
not permanent , but this glory is distinct from them— 
it IS eternal, lor it is natural. tVby is it eternal? The 
reason is being given: It neitAer increases nor decreases 
through U’orh~it does not undergo the change called 
growth through good work done, nor does it undergo 
the change called decay through evil work. Since all 
changes are due to growth or decay, they arc all 
negated by these two epithets. Hence this glory, being 
changeless, is etemai. Therefore one should know the 
nature of that glory alone. The word ’Pada' literally 
means that which is attained or known : hence it 
means only the nature ol this glory ; one should know 
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of all. He, who knows It as such, becoipes sinless. 
i.e. devoid of merit and dement, taintless, i.e. free 
from desires, free from doubts, and a BrShntana 
fknower of Brahman). wifl» die firm conviction that he 
is the Self of all, the Supreme Brahman 

Such a man becomes in this state a Brahmana 
(lit. a knowei of Brahman) ijl the primary sense of the 
word. Before living in this state of identity with 
Brahman, his Brahmanahood was but f^rative. Thts 
identity with the Self of all « the world of Brahman. 
the wotld that is Brahman, in a real, not figurative, 
sense. 0 Emperor, and you have attained it, this world 
of Brahman, which is fearie^, and is described as 
'Not this, Dot this ' — said Ydfnavalkya. 

Janaka, thus identified with Brahman — helped 
on to this state by YSjnavalkya — replied, 'Since you 
have helped me to attain the state 0 ! Brahman, I give 
you, sir, the empire of Videha, the whole of my domi- 
nion, and myself too with it. i.e. Videha. to wait upon 
you as a servant.' The conjanction 'and' shows that 
the word 'myself k connected with the verb 'give.' 

The topic of the knowledge of Brahman is finished, 
together with its ofl^oots and procedure as well as 
renunciation. The highest end of man is also com- 
pletely dealt with. This much is to be attained by a 
man, this is the culmination, this is the supreme goal, 
this is the highest good. Attaining this one achieves 
all that has to be achieved and becomes a knower of 
Brahman. This is the teaching of the entire Vedas. 
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24. That great, birthless Self is the eater ol 
food and the giver of wealth (the fniits of one’s 
work). He who knows It as such receives 
wealth (those fniits). 

That great, btrlhless Self which has been ex- 
pounded in the story of Janata and Yajnavaliy'a, is 
the eater of all food. Jiving in all beings, and the pver 
of wealth, i.e. (he fruits of the actions of all, in other 
words, he connects all beings with the results of their 
respective actions. He who knows It. this birthless 
Self that is the eater of food and the giver of 'wealth, 
as such, as described above, i.e. as endowed with these 
two attributes, eats food, as the Self of all beings, and 
receives wealth, the entire fruits of everybody’s actions, 
being their very Self. Or the meaning may be. the 
Self is to be meditated upon as endowed with these 
attributes even by a man who wants visible results. 
By that meditation he becomes the eater of food and 
the receiver of wealth ; that is to say, he is thereby 
connected with visiHe results, via. with the power to 
cat (plenty of) food and with cows, horses, etc. 

JisT^nr ^ * 

S'nrt 5 551 1 ^ K51 5TT& a ^ n 

aisr^il 
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25. That great. tetHess Self is undecay- 
ing, immortal, undying, fearless and Brahman 
(infinite). Brahman is indeed fearless. He 
who knows It as such becomes the fearless 
Brahman. 

Now the import of the whole Upanisad ts being 
suimned up in this puagtaph, as much as to say that 
this IS the gist of the entire Upani^d. That great. 
birtfejejs Selj »s icMdeeayjiig. ie. U «loes not wear off ; 
mntortal, because It is undecaying. That which is 
bora and decays also dies; but because It is indestruct- 
ible on account of Its being buthless and undecaying. 
therefore It is uaiying. That is to say. sin» It is free 
from the three changes of conditioD — birth and so on. 
It IS also free from the other three dianges of condition 
and their effects — desire, work, delusion, etc,, which 
are but forms of death. Hence also It is fearless ; Smee 
It is possessed of the preceding attributes. It is devoid 
of fear. Besides, fear ts an effect of ignorance ; by the 
negauon of that effect as well as of the six changes of 
condition, it is understood (bat ignorance too is negated. 
What IS the fearless Self that is ppsstssed of the above- 
mentioned attnbutes? Brahman, i,e. vast, or infinite. 
Brahman ts indeed feotiexs . It is a v.-eU-knowa fact. 
Therefore it is but proper to say that the Self endowed 
v-uh the above attribute is Brahman. 

He u!ho hnovs It. flie Self described above, as 
such, as the fearless Brahman, becomes the fearless 
Brahman. This is the purport of the whole Upinisad 
. 49 



770 


bruadara^aka upas’i$ad [4 4 j ; 


put in a nutshell. It a to bring home this purport that 
the ideas of projection, maintenance, dissolution, etc., 
as well as those of action, its factors and its results 
were superimposed on the Self. Again, by their cegi- 
tion — by the elimination of the superimposed attributes 
through a process of ‘Not this, not this' — the tnilh 
has been made knoum. Just as. in order to explain 
the nature of numbi-rs from one up to a hundred 
thousand billioas. a man superimposes them on certain 
lines (digits), calling one of them one. another ten, 
another hundred, yet another thousand, and so on. 
and in so doing he only expounds the nature of 
numbers but ho never saj-s that the numbers are the 
lines , or Ju^t as. in order to teach the alphabet, he his 
recourse to a combination of leaf.’ Ink. lines, etc., and 
through them e.xplains the nature of the letters, but he 
never sa>s that the letters are the leaf, ink, lines, ftf.. 
simiUrly in this expoMtmn the one entity, llnhman. 
has turn inculcated through various means such as the 
projiction mf the universe). Again, to elimin.ite the 
difti-rencs crr.ifed by ihose hypothetical me.ins, iV 
truth his brrn summed up as 'Not this, not this ’ 
tile mil that knowledge, further clarified »" ' 

iindiffrrentuled, log-thrr with Itl result. hH he'’” 
fondudrd in this paragraph. 


» tj< 


SECTION V 


In the Madhukanda. which predominates in scrip- 
tural statements, the truth about Brahman has been 
ascertained. In the chaptera relating to Yajnavalkya, 
which predominate in reasoning, by selling up oppos- 
ing sides, the same subject has been discussed more 
way q{ a debate. In the fourth chapter, by means of 
ejuestions and answers between the trachcr asd his 
disdpic, it has again been discussed at length and 
brought to a conclusion. Now the present section 
relating to Maitreyi is being introduced as a conclusion 
oi the proposition regarding the same top^. And this 
IS the method adopted by the authorities on logic, as 
stated in the follow-ing deftnition, 'The restatement of 
a proposition after stating the reason is conclusion’ 
(Gau. N. I i. 39) Or it may be like this That Self- 
knowledge together with renunciation which has been 
desenbed as the means of inunortality in the Madhu- 
kanda, is also established as such by argument, lor the 
chapters relating to Ydjnavalkya preponderate m that 
Therefore it is decided by both scripture and argument 
that Self-knowledge together with renunciation is the 
means of immortality. Hence those seekers after 
immortality who believe in the scriptures should adopt 
this means, for a thing that is ascertained by the scrip- 
tures and reasoning deserves ciedeace on account of its 
proving universally tree. As for the explanation of 
the words in this section, it is to be understood the 
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same as in the second chapter. We shall explain only 
those portions that have not been explained. 

?r j RgPirf^ !P57, 

erfi ^nc^rmsft j aRj 5 
\ II 

I. Now yajnavalliya had two wives. 
Alaitreyl and Kalyayani. Of these Maitrejn 
used to discuss Brahman, (while) Katyayani had 
then an essentially feminine outlook. One day 
Yajnavalkya, with a view to embracing another 
life — 

The word ‘now’ (Atba) indicates sequence after 
the furnishing of reasons, for the preceding portion 
predominates in reasons. Then in this section relating 
to Maitreyi, which consists mainly of scriptural state- 
ments, the theme put forward in the preceding portion 
is concluded. The particle 'ha’ (meaning, it is said)' 
refers to a past incident. The sage YajnavaJkya, it is 
said, had two wives : one was named Maitreyi, a«d the 
other, Kdtyayani. Of these two wives, Maitreyi vsed 
to discuss Brahman, (whQe) Katyayani had then an 
essentially feminine outlook, minding household iice&. 
One day Yajnavalkya, with a view to embracing 


> Omitted In the running translation to avoid clumsln***' 
as in some other places. 
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another life from the householdct's life that he was then 
living, i.e. the monastic Efe’— 




H^n 


2. ' Maitreyi, my dear,' said Yajnavalkya, 

' I am going to renounce this life for monasti- 
cism. Allow me to finish between you and 
Katyayani.' 

He addressed his older wife name and said, 
*/ am gotng to renounce this householder's life for 
monasticisin, 0 llaifreyi. Please pcmiit roe Alloa 
me. if ^‘ou wish, to finish between you end Kdlvdyanl.' 
All this has been ciptained. 

?TT |tf frffi', jRnfi 

firasr ^ rrrx, ^ tu n^ d n T ii i 

S SfH^ 3 STTOlfe 

l\ ^ II 

3. Maiircyl said. ’ Sir. if indeed this whole 
earth full of wealth be mine, shall I be immortal 
through that, or not?’ ’ Ko.’ replied Yajfia* 
valkj-a, * your life will be )usr like that of 
people who have plenty ol things, but there is 
no hope* of imraortality through wealth.’ 




U Ctmrd ever (9 the 


pingnph 
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m glura Saift, ipnij ??if ^ 
«TTnir% ct^ & 5;!^ fl V ft 
4. Then Mailreyl said, ‘ \Vhat shall I do 
With that which will not make me immortal? 
Tell me. sir, of that alone which you know (to 
be the only means of immortality). ' 

Being thus addressed, Maitreyl said, 'If indeed 
this ttikoU earth full of wealth be mine, shall I he 
immortal through that, i.e. rites to be performed 
through wealth, or nol^’ 'So,' replied Ydjhavalkya. 
etc — already explained. 

^ srawassnwRTfir 

g ^ il k li 

5. Yajnavalkya said, 'You have been my’ 
beloved (even before), and you have magnified 
what is after my heart. If you wish, my dear, I 
^viU explain it to you. As I e.xplain it. meditate 
(upon its meaning).' 

He said, 'You have been my beloved e%'en before, 
and you have magnified detennined what is after nty 
heart. Hence I am pleased with you. If yo** 
know the means of immortality, my dear, I will explain 
it to you,' 

!T m (KTUra 

a trcTH ^ g ^ ^ j *> ^ 

^ qnnm srmr 

stror ftqr jwfjtl sr sTr 
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3^ ^wiy jsit: 

ftqr I fi m «R fe’aFi fei 

«gSi, sticnH^ ^ fipf sig%i srm 

8^ Ciqra q^IT a^tcJTJJ^ 

wJira fen I !T sn sft agrn: 

ag fet 5^ fet 

wain 1 a ar aft ^nr^T anma ^ fef «afn. 
wr?iR?3 ^wra irrf fei wain t aaraftst^nar 
aawra fen wa^, wifwa^ anma sftaiit 
fen wafe I a ai wt ^atai anwra ^ar: ftar 
wafe, wRwa^ aiTwra ^Sat: ftat wafe \ a 
as 8^ ^ar cww ?1 ?{p few wafe, wrewaig 
aama ftar wafe i a at wt 

wwia ’^rHa ftarfe wal^, wcaafg ^lara 
»^rrfa feirfe wafe i a a^ aft arora 
m fe# wa%, srT?aa^ aama fn*i wain t 
wTcWT ar aft R^«a: — wtaait aaieat fafear- 
^^fia 5 WTrsfa a^ iaam 

R m fefetn, II \ II 

6. He said, ' It is not for the sake of the 
husband, my dear, that he is loved, but for one's 
os\Ti sake that he is loved. It is not for the 
sake of the wife, my dear, that she is loved, but 
for one's own sake that she is loved It is not 
for the sake of the sons, my dear, that they are 
loved, but for one's own sake that they are 
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loved. It is not for the sake of wealth, my 
dear, that it is loved, but for one's own sake 
that it is loved. It is not for the sake of the 
animals, my dear, that they are loved, but for 
one's own sake that they are loved. It is not 
for the sake of the Brahmana, my dear, that he 
is loved, but for one’s owm sake that he is loved. 
It is not for the sake of the Ksatriya, my dear, 
that he is loved, but for one's own sake that he 
is loved. It is not for the sake of the worlds, 
my dear, that they are loved, but for one’s own 
sake that they are loved. It is not for the sake 
of the gods, my dear, that they are lowd, but 
for one’s ow'n sake that they are loved. It is not 
for the sake of the Vedas, my dear, that they 
are loved, but for one’s o^vn sake that they are 
loved. It is not for the sake of the beings, my 
dear, that they are loved, but for one's o^vn sake 
that they are loved. It is not for the sake of 
all, my dear, that all is loved, but for one’s own 
sake that it is loved. The Self, my dear JIaitreji. 
should be realised — should be heard of, reflected 
on and meditated upon. ^Vhen the Self, my 
dear, is realised by being heard of, reflected on 
and meditated upon, all this is known. 

}Vhen the Self, my dear Slaitreyi. is reaUnd- 
How? By being first heard of from the teacher aod 
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the scriptures, then refiecUd on, discussed through 
argument or reasoning — the hearing is from the scrip- 
tures (and the teacher) alone, the reflection through 
reasoning — and lastly weditaUd upon (Ut. known), 
ascertamed to be such and such and not otherwise. 
What happens then? AO this that is other than the 
Self is known, for there is nothing else but the Self, 


jf «Tn2tJfs«ivT- 
^ ?i tn-^iyliwiMifHsi: ew ^ j 

JTSi re vraq;. ^ ^ 

rrr^ *prTf»f. fi ^ q -r ni kw ii « ii 
y. The Brihmana ousts one who knows 
him as different from the Self. The Ksatriya 
ousts one who knows him as different from the 
Self. The worlds oust one who knows them 
as different from the Self. The gods oust one 
who knows them as different from the Self. 
The Vedas oust one who knows them as differ- 
ent from the Self. TTie beings oust one who 
knows -them as different from the Self. All 
ousts one who knotty it as different from the 
Self. This Br^mana, this Ksatriya, these 
worlds, these gods, these Vedas, these beings 
and this all — are the Sdf. 



7 '* vrA\i^tr> 

r»,rv .vHf t^^« frrtnn who <r.-« Df.f %rt ri^hrly- 
•“«f limi frnm ih.- aNoIntr of tfr Mf— f>r 

ht* ..f'rnrr of «„ fh^ n ((i/Trrent frnn th? 

'-•if fhu i< jJw mJtj 

n >P7T ,’msT!{«www7 ;? q :fafvijc^rgj'4j7f - 

?njnr7 , kto— pjRjnra^ ur-W 

’rfw: ji<n 

A^ ulien .1 drum n fwaten one cannot 
disiin^jtjish Its vari««u fsirticuLir notes, but they 
•irc inclinWl m thr Rrneraf note of the drum 
«r in the j’cm ral sound produced by different 
kinds of strok<'5 

?7 twr tj 

n « n 

0- As vvficn a conch is bIo«‘n one cannot 
distinguish its various particular notes, but they 
arc included in the general note of the conch 
or in the general sound produced by different 
kinds of blowing. 

?? ^mr tfterrCf tjtttitiHiu sr 

^n^iTjurnr, tfleiRr 5 ^ 

tl to II 

10 . As W’hen a \'ina is played on one cannot 
distinguish its various particular notes, but they 
are included in tlie general note of the \^na or 
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in the general sound produced by different kinds 
of playing. 

^^«l35*rr^T*ffft ssjpfqrqpfit ^dJJifitid 
*nRra*i.i ^ sirtlw 5i ipild ; 

ft:>4l«dlfd It U II 

II. As from a fire kindled with wet faggot 
diverse kinds of smoke issue, even so, my 
dear, tlie Rg-Veda. Yajur-Veda, Sama-Veda, 
Atharvangirasa, history, mythology, arts, Upa- 
nisads, verses, aphorisms, elucidations, explana- 
tions, sacrifices, oblations in the hre, food, drink, 
this world, the next world, and all beings are 
all (like) the breath of this infinite Reality, 
They are (like) the breath of this (Supreme 
Self). 

In the second chapter, by a desenpuon o£ words 
as the breath of the Supreme Self it has virtually been 
stated through implication that objects (denoted by 
words) such as the worlds are also Its breath, Hence 
they have not been separately mentioned But since 
the import oi the entile scriptures is being summansed 
here, it is necessary to make the implied meamng 
explicit Hence the worlds and the rest are separately 
menUoned 
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^ ht^jrI ^ 

^ cenTT nitf 

^ ^TTSTprf IR «^sf?ni^felprf 

td ^PTf { {wi^^> n? »iH. >^ 
ii*iin»^RTAi4^y *wnRit, i^f ?n«rf fSranfcrf 

^?[TJTt qm-hrjWtj t H II 
12- As the ocean is Uie one goal of all sorts 
of water, as the skin is the one goal of all kinds 
of touch, as the nostrils are the one goal of all 
odours, as the tongue is the one goal of all 
savours, as the eye is the one goal of all colours, 
as the ear is the one goal of all sounds, as the 
Manas is the one goal of all deliberations, as the 
intellect is the one goal of all knowledge, as the 
hands are the one goal of all sorts of work, as 
the organ of generation is the one goal of all 
kinds of enjoyment, as the anus is the one goal 
of all excretions, as the feet are the one goal of 
all kinds of motion, as the organ of speech is the 
one goal of all Vedas. 

^ ^ »»ts«nTicm?FcRlj^T?i: ?:c5t: smsnH fd i 
HiicUlu st ^ 

ii li n 
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15 a li]m{> of >-i!t it uitliodt interior nr 
cMrfinr. rniirc, atul piirrly wlinr m t.nic. c%Tn 
Mt i> thr SM MitJioui inirnor or rxlmor. entire, 
and rntr Intdlifcnrc alone, (llie •elf) comM 
owl (at a wjnratc rntilyj ffotn rliev rlerurnM. 
and (this 1 * dottoj-rtJ with them. 

After att-nninp {thi» onfiic»«) it hn» no more 
(fhiitictiUr) fnn'<ion«nm. TIjii i« mImI I «y, 
iny de.ir. So mkI Vajitaxalkya. 

VM«en ilijoujh krwwJfiVre all ifw rffccii ha%e iTrn 
neTfe'l. «hf tine •»!) rrmon* hke a Iittip of mJi. tniA- 
t«f ««renor or rtt/vror. eahre. mmJ I’urr InlfL'igfnce. 

I < TOiffly it i^attioilar eenKimj^om* omnR to 

thr finKuhr ertfntsfutiont with the elrmentt V^*hm 
that particuUr eonwje^jtorM and i!» tauie, the comU* 
nation with the element*. ha\T been ihtv4\rd through 
knwledge— e//er eitnneg (U»j» onenmi) if Aai no 
motf (partiniUr) eoatoo«tMe-i*— this is what YiSjAa- 
1-alkya **>1 

*TT cttTTSi »nni w 

fVn[ , »T VT wtfcf fSntwnftfii 1 n *t «ir 

wtnj ^ w fc roft «n 

"cnninwn 

Maitrcyl said, 'Jott here you have led 
me into the midst of confusion, sir, I do not 
at al] comjirchcnd this. * He said. ' Certainly 
1 am not saying anytliing confusing. This 



rrnwffifvr,tKt 1,31 

<^1/ 15 irul'rtl and indcstrurtib!i*. mv 

cirar 

sfir t4t-l jti«f ixte in iht« vrry le Pjff 
IftVlij.T-nrr v'»i Ajtif W me ut/'> lAe miJtl of eon- 
I r nw. try wyin?, "Affcf attain- 

ing i«irirn»-«<i I? h»» fto nutfe <r>nvioii<nm.” Ifewf 
/ Jo mol a: a." eom^rehfwj — cWrfy nndcnfancl— /A'» 
Vff tfut )t)ij invp (S>-«-fiU-cl ■ lie latJ, ‘CefUKnly I 
am mot am\llum( tamfu%in( , lot thi% self that b 

timlrr (‘onM'trrarioA ii tmJeeJ immutable (lit. oadjin;:) 
Jflil in'l<^sruc(il)tc. my dear Maitfcyi. ' Tliaf » to say, 
tl H fKit subjfct to (Irttniction either in the foroi of 
cfun^ Of o( (ttinction 

*rT ^fsW 

t?r<rjTflf?r, caf al^ 
af^ar ** 3 ^, ai^dt 

a^ar firaiaifa ) cmW w=»*JicW4i* 

^ a?^ «a fjtw-t, ac%5T ^ 

*a H'm'io, ac4.W , ac^d ^ t 

^^^fbrRrraa$5i s tn ^ 

^ct4k«f, a ft 3^*)^ a ft 
a ft 3T%at a «!W&, a j ftfiaitn^ 

^ fasnatara., i^a. -t a^i i tH a TO S-5ft, 
^sfsa^aca&fa ?t7c«n aisra?faf ftaait 11 n 
da tnarf OTsran « 
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15. Because when ttiere is duality, as it were, 
then one sees something, one smells something, 
one tastes something, one speaks something, one 
hears something, one thinks something, one 
touches something, one knows something. But 
when to the knower of Brahman everything has 
become the Self, then what should one see and 
through what, what should one smell and through 
what, what should one taste and through 
what, what should one speak and through what, 
what should one bear and through what, what 
should one think and through what, what should 
one touch and through what, what should one 
know and through what ? Through what should 
one kncnv that owing to which all this is known ? 
This self is That which has been described as 
' Not this, not this ' It is imperceptible, for It 
is never perceived; undecaying, for It never 
decays; unattached, for It is never attached, 
unfettered — it never feels pain, and never suffers 
injury. Through what, O Maitreyl, should one 
know the Knower ? So you have got the mstruc- 
tion, Jlaitreyl. This much indeed is (the means 
of) immortality, my dear. Saying this Yajna- 
valkya left. 

In ah the four cbapios one and the same self has 
been ascertained to be the Snprerae Brahman. But the 
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means to Its attainment are various. The goal of a 
of them, however, is that Self which has been pointet 
out m the second chapter in the words, ‘Now therefon 
the description : Not this, not this’ {II. iii. 6). Tht 
same has also been ascertained in the third chapter, in 
the dialogue between Sakalya and Yajnavalkya. where 
death (the falling off of the head) was mentioned as the 
wager ; then at the end of the third chapter, next in 
the dialogue between Janaka and Yajfiavalkj'a, and 
again here at the conclusion of the Upanisad. In order 
to show that all the four chapters are exclusively 
devoted to this Self, and that no other meaning fa 
intended in between, the conclusion has been made 
with the words, 'This self is That which has been 
described as "Not this, not this," ' etc. 

Since, in spite of the truth being presented in a 
hundred ways, the Self is the last word of it all, arrived 
at by the process of ‘Not this, not this.' and nothing 
else is perceived cither through reasoning or through 
scriptural statement, therefore the knowledge of ihit 
Self by the process of ‘Not this, not this' and the 
renunciation of everything are the only means of afUia* 
ing immortality. To bring out this conclusion the 
saj-s: This much indeed — this realisation of the Self» 
the one without a second, by the eliminating process ct 
‘Not this, not this,' is (the means of) immorlahly. 
dear ilaitreyi, and th» is independent of any auxiliary 
means. That of which you asked me saying, T'* 
me. sir. of that alone which you know (to the only 
means of immortality)/ b just this much. So you h^v* 
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tnown it. Saying Jfc»s, desoifnng this SeU-ktiowledge, 
the means oi inwnortaUty, to his beloved v.ife Maitreyi, 
i'd;navalftya— what did he do? — did what he had firet 
proposed sayiog, 'I am going to icnounce this life’— 
le]l, i.e became a monk. The disctissson of the knowl* 
edge of Brahman, cnlminatiiig in renunciatioQ, is 
finished. This much is the instruction, this is the 
teaching of the Vedas, this is the ultimate goal, this is 
the end of what a man should do to achieve his highest 
good. 

Now «e axe going to have a discussion in order 
to get a clear conception of the rocaung of the scrip* 
tores, for we see various cooflictiog statements in them. 
For instance, the following texts indicate that there is 
only one order of life (the householder's) : 'One should 
perform the Agnibotra for life’ (Ba.), ‘One should 
perform the new and full moon sacrihees for life’ 
(Ibid }. 'One should wish to live a hundred years on 
earth only performing rites' (IS. a), 'This Agaihotra 
is a sacrifice that must be continued till decay and 
death come' (S. Xli iv ii. i), and so on. There 
are also statements estaUisbmg another order of life 
(monasticism) • ‘Knowing (the Self) . . they give up 
desires . . . and renounce their homes,’* 'After finish- 
ing the student life he should be a householder, from 
that be should pass on to the Ufe of a hermit in the 
forest, and then become a monk. Or he may do other- 
wise_he should renounce the world from the student 

* Adapted fcom in. v. r and IV, w 1^. 
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life iltclf, or from the bmiscfioldcr's life, or from the 
hermit life’ (S'p. 77 ; Jii. 4, adapted), 'There are but 
(HO outstanding paths — first (he path of rites, and next 
monasticism ; of these the latter excels’ (cf. Tai. A. 
X. Ixii. i2|. and ’Neither through rites, nor through 
progeny, nor through wealth, but through renuncia- 
tion some attained immortality' |Mn. X. 5 ; KaL 2). 
Similarly the Smrtts: ’One who leads the student life 
renounces' (Ap. II. xxi. 8, 19). ‘One who leads a 
perfectly celibate life may enter into any order of life 
(Va. VIII. 2). ‘Some say he has an option of choosing 
his order of life' fCao. III. 1); also, 'After stud>’iDg 
the Vedas as a student, he should seek to have sons 
and grandsons to porify his ancestors. Lighting the 
sacred fires and making sacrifices according to the 
injunctions, he should retire into the forest and 
seek to become a monk’ (Mbb. XII. cixmv. 6), The 
Brihmana. after perfomung the sacrifice to Prajlpaa 
and giving all his wealth to the priests as remuneiatioa. 
should place the fires within himself and renounce his 
home’ (JI. VI. 38), and so on. 

Thus hundreds of contradictory passages fnm 
Srutis and Smrtis are found, inculcating an option wi 
regard to renunciation, or a succession among ® 
orders of life, or the adoption of any one of ® 
will. The conduct of those who are versed m tb 
scriptures has also been mutually conflicting. 
there is disagreement even among great seto ^ . 

understand the meaning of the scriptures. 
impossible for persons of shallow understanding - 
to grasp the meaning of the senptures. It is 0 y 
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who have a fiim hold oa the scriptures and Icgic, that 
can distinguish the particulac meaning of any of those 
passages from that of the others. Therefore, in order 
to indicate their exact meaning, we shall discuss them 
according to onr understanding. 

Pnma facie riew: The Vedas inculcate only 
rites, for the passages such as, '(One should 

perform the Agmhotral for life’ (Ba.), admit of no 
other meaning. The $ruti speaks of the last rite of a 
man in these terms. 'They bum him with the sacri- 
ficial vessels.' There is also the statement about the 
ntes being continued tOI decay and death come. 
Besides there is Ous hint. '(This) body, reduced tc 
ashes,’ etc. (V. xv. i ; l4. i7>. If he were a monk, 
his body should not be reduced to ashes. The Smfti 
also says, ‘He alone should be considered entitled to 
the study of these scriptures, whose rites from concep- 
tion to the funeral ground are performed with the 
utterance of sacred fotmuhe. and no one else' (M. II. 
16). The rites that ate enjoroed by the Vedas to be 
performed in this hfe with the utterance of sacred 
fonnuhe. are shown by the Smrti to terminate only on 
the funeral ground. And because a man who does not 
perform those rites is not entitled (to the study of the 
Smrtis), he is absolutely debarred from having any 
right to the study of the Vedas. Besides, it is for- 
bidden to extiE^uish the saicred 6re, as in the passage, 
'He who extinguishes the sacred fire destroys the 
5x>wer of the gods' (Tai. S. I. v. ii. i). 
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tion* to the rule about the lifelong performance of 
sacrifices In other words, these two sacrifices are the 
only exceptions to the ioiunction about the lifelong 
performance of sacrifices, and the succession referred 
to in the passage, 'After finishing the student life he 
should be a householder, from that he should pass on 
to the life of a heimil in the forest, and then become a 
monlt" (Np 77 ; ja 4, adapted), b applicable to these 
cases. There will thus be no contradiction That is 
to say, if the in}iinctiDn relating to the sequence of 
monasticism applies to such cases, then there is no 
contradiction, for the sequence bolds good. But if tt 
H regarded as applicable to other cases, the injunction 
about the lifelong performance of sacnfices u restricted 
in Its scope. Whereas, if the sequence is applicable to 
the Viivajit and Sarvamedha sacrifices, there is so such 
contradiction. 

The AdvaUiH't reply ■ Your stew is wrong, for 
you have admitted SeIMcno«ledge to be the means of 
immortality. To bo explicit: You have admitted the 
Self-knon ledge that has been introduced with the 
words. ‘The Self aJone is to be meditated upon’ 
(I iv. 7), and concluded with. 'This self t$ That 
which has been described as “Not this, not this." ' 
(III. ix. 36). So you are only reluctant to admit that 
this much alone b the means of immortality, independ- 

> Because oee hu to fort srilh tU eae'i wesitt la Uien, 
IIfdcc aay men prrtsnaaBce of non&ees «oulO be unpossTble 
(iTt »*Ot oC vealUi. These pemoas alone sre theft eotiiW to 
pioMsticutn etc. 
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cntiy of anything else. Now I ask yoa why yon ai 
intolerant of Self-knowledge. 

ObjecItoH : Here is my reason. As, to a perso 
"ho "ants heaven, but does not know the means c 
its attainment, the Vedas inculcate such means as thi 
Agnihotra, so here also, to one who wants to attau 
immortaJity, but does not know the means of it, thej 
inculcate the instruction desired— 'Tell me, sir, of thal 
alone which j^u know (to be the only means ol 
immortality, (II. iv. 3 ; IV. v. 4)— in the words. 'This 
much ... my dear* (IV. v. 13). 

Reply : In that case, just as you admit the 
Agnihotra etc., inculcated by the Vedas, to be the 
means of attaining heaven, so also you should do with 
Self-kno\vIedge. You should admit it to be the means 
of immortality exactly as it is inculcated, for in either 
case the authority is the same. 

Objection : What would happen if it is admitted? 

Reply : Since Self-knowledge destroys the cause 
of all actions, the asvakening of knowledge would 
terminate them. Now rites such as the Agnihotra, 
which are connected with the wife and fire, can be 
performed only if there are agendes for whom they 
are meant, and this entails an idea of difference. In 
other words, they cannot be performed unless there 

are the gods Fne, etc, — for whose sake they are 

undertaken, and this last depends on the sacrificers 
regarding the gods as differeot from himself. That 
notion of difference regarding the deities to be honour- 
ed, in view of which such deities are recommended by 
the Vedas as means to sacrifices, is destroyed in the 
state of enlightenment by knowledge, as we know from 
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such Sruti passages as. 'He (who worships another 
god thinking), "He is one. and 1 am another.” docs 
not know' (I. iv. 10). ’The gods oust one who knows 
them as different from the Srff <11 iv 6 ; IV. v. 7). 
'He goes from death to death who sees difference, as 
it were, in It' tIV. iv. tg; Ka. IV. lol. Tt should be 
realised m one form only' (IV. iv. zol. and 'He sees 
all as the Self (IV. iv. 23). J«or is Self-knowledge 
dependent on place, time, circumstances, etc , tor it 
relates to the Self, which u an eternal venty. It is 
rites which, being bound op with persons (i e. sub- 
jective). may depend on place, time, circumstances, 
cte , but knowledge, being bound up with reality 
(i.e. objectii'e). never depends on them As fin is 
hot, and as the ether is formless (independently o( 
place, time. etc.), so also H Self-knowledge 

ObjtelioH . If this Is so. the \'edic injunctions 
about ntes, which are an ungoesiionable authority, are 
nullihed ; and of two things possessing e<^ua] authoniy, 
one should not nullify the other 

ftef!y Kot so. for Srlf-knowlrOge only destroys 
one's natural idea of difference It does not nullify 
other injunctions , it only stops the idea of difference 
Ingrained in us 

Ohjechev Still, when the cause of ntes is re- 
moved, they are impusuUe, and it nrtuall)’ means 
that the injunction* regarding (hem are gone 

AVpjy Jio. tt ts noi open to Ihr charge, for it 
» analogous to tlie cessation of our tendency to pet- 
form ntes having materul ends, when doure ittell has 
been irmosrd Just as a man. inducrd to prrl'Wia a 



tt-nir^tptvriKi fuij 

iff fh*> Inj-jnctJi’rt. 'Ow 

wN> hrivm miwt preform Mcrificm" fTi- 

li' }) tip hii ivfirutKin tf> prrfiirm tfcfi kimf e( 

M<rrtfir wi'h « mtvritl #n<l whrn hii rfp</re bat Irfa 
frrnr.iirij fry If-,- |n)rtrHrtinn« frtfMififirr? tWrrt. ifj 
»k)r« n*iJ ni><l:f)r thr tnjunrtwmt fp^ifclin? ritM 
»«h mffrUl rpiU 

O^l^eti}* fh^ injunctirm forbiddiB^ drtire* 
k4'h li> aa «tapff-«ioo Ihr Bv-frwnrts of tfi«n. 

«n<l riimrtprntly ifcf inj'inctiofM aJvocatin? rft« *itfi 
mttrtUI <n«h <4nn>it oprrafe. So lh«o injunctioja 
art virtually aultit^^J. 

tttfh 1( Stif-knowtn!<t oulIifi« the fajoaetfea* 
about n!r« in «h«- ume itay. i*e admit tius, 

Ob/ttftoa ■ Hot lhl« v»<wld take atny the aolbof- 
ity of (he injunetiom about ritn. jost aa the iajoactioQa 
aUtut rife* *nth rruterial end* tn noJI aod void when 
tleiire u forbiddeo. In other word*, if rites are not 
to be undertakea. with the mult that there is do one 
to perform them, then the uijunctions about their 
performance become useless, and consequently the 
whole section of the Vedas dealing with such injunc- 
tions necessarily loses its authority. 

Reply : No, it will be operative prior to the 
awakening of Self-knowle*^. Our natural consaoiu- 
ness of difference regarding action, its factors and its 
results, wiU, previcms to the awakening of Self- 
knowledge, certainly continue to be an incentive to 
the performance of rites, just as, before the idea about 
the harmful nature of desires arises, our natural craving 
for heaven etc. will certainly induce us to engage m 
rites having material ends. 
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Objection : In that case the Vedas arc a source 
ol evil. 

Reply : No. good and evil depend on one’s 
intentions, for except liberation alone everything else 
comes within the province of ignorance. Good and 
• evil are matters of personal whims, for we find that 
sacrifices are performed with death as their obiective.* 
Therefore the injunctions about rites are operative only 
until one is confronted with those atnut Self-knowledge. 
Hence rites do not go hand uj hand with Self- 
knowledge, which proves that this alone is the means 
ol immortality, as set forth in the words, "This much 
indeed is (the means of) immortality, my dear’ 
(IV. V. 15), for knowledge is independent of rites. 
Hence, even without any explicit injunction to that 
e^ect, the enlightened sage can. for reasons already 
stated,' embrace the monastic life simply through his 
strong conviction about the identity of the individual 
self with Brahman that is devoid of the factors of an 
action such as the deity to whom it is performed as 
well as caste etc., and is immutable. 

Since the ancient sages, not caring for children, 
renounced their homes on the ground stated in the 
clause, 'We who have attained this Self, this world’ 
(IV. iv. 22), therefore, as it has been explained, this 
renunciation of their homes by the sages can take place 
simply by their knowing* the world of the Self. 

I The hlaMbhSrata tells ol Kin^ Yutlhj^thira's perionn- 
log a sacrifice in advance rosemung 'the xreat eait ' 

> In IV. tv ai, 

« That is. iBdirectly. fnan the teaclier and the *cnp- 
tnin , direct nalisattoa is not meant 



r>t finfffff/ffvrtxt (,5 

4fly i! r< fnwl th.»e rnirt wfio »rrki 
4!.’>o rjrt 4;a» f»ni«ipcr th*' wnr'.f. lor tfwf^ K tl 
iftn wnrM atitv monk* rrnouac 
h n<t IS.l , Afl«I w» f!4ve mkI tfut fiJrt ai 
f ’t 'ja^n:.;firrnr*I ffuS rt fo t.iy. Sx.i'nc *> Ion 
4* i^rmfjnrr thrn- n trupr fnf nt/^ inffncied t 

4 !!.jin. rt.H!>;y of purify, thrrrfore fltn. i 
*»r tJjv.l. are jIui rbr m«M of Sflf katuf'ed^ 

Ihfwj^h rhr ptiftSMth'ft of Ihe mind, at L*ie 5 rati uri 
If.j! thr llrAhfru*:4« *rrk to k.*uiw Ir tbrouj;h lacriSces, 
ffe. 

t'ftiSrf {ho csrcumttancn. if wp etamine the cea- 
furaiof etheacy. f >r tnn^ini; forth S<l/*kaowIed?e, d 
the «futiet prftai.'uaj; to the differfot erders of life, 
whuh coneetn only the uaenligbtenrtf, we find that 
ttttun such ii the ahieoce of pnde which are nuiai/ 
Intended for the control of the senses, and meditation. 
discrL'nination, non-attachment, etc., which deal with 
the mind, are the direct aids. The others. OAving to the 
predominance of injury, attachment, aversion, etc. in 
them, arc mited up with a good deal of evil wwk. 
Hence the monastic life b recommended for seekers 
after liberadon, as in the following passages. The 
giving up of all duties that have been described (as 
belonging to particular orders of Lfe) b (best). Kentm- 
ciation, again, is the culoiiiution of this giving op of 
the duties,' 'O Brahmana. what will you do with 
wealth, or friends, or a wife, for you shall have to die? 
Seek the Self that has entered the cave of your intellect. 
^Vhe^e are your grandfather and other ancestors gone, 
as well as your father?' (Mbh. XII. cLcdv. 38)- ^ 
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iJic SSrfikhp and Yoga also renunciation t» 

rpoVen of ai a direct mean* ol 1tncn»\cdgc. The 
absence of the im[mlsion of desire a another reason 
(why the seeker after liberation renounces the world). 
For al\ the senrture* teU « that the impulsion o{ 
desire ts antagonistic to knowledge. Therefore, for a 
seckci after hbention who is disgusted with tlic world, 
the statement. Tie should renounce the world from 
the student Vde itself.' etc. (Kp. 77). is ijuitc reason- 
able, e%-cn if he is without knowledge. 

Objeclion; Dut we has-e said that renunciation 
u for the man who is unfit for riles, tor there aione 
ts the scope for them ; otherwise the dictum of the 
Sruti about the lifelong performance of rites would 
be conoadicted. 

Reply : The objection does not hold, for there is 
enough scope for those sUtemenU of the Sruti, We 
have already (p. 756) said that all rites are tor the 
unenlightened man with desire. It is not absolutely 
that rites are enjoined for life- For men are generally 
full of desires, which concern various objects and 
reqmre the help of many rites and their means. The 
Vedic ntes are the means of various results and are to 
be performed by a man related to a wife and the fire ; 
they produce many results, being perfomed again and 
again, like agriculture etc., and take a hundred years 
to finish, either in the householder's life or in the forest 
life. Hence in view of them the Sniti texts enjoin 
lifelong ntes. The Mantra also says, 'One should wish 
to live a hundred years on earth only performing rites' 
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(li. 2). The giving up of rites after the VHvajit an 
Sarvamedha sacrifices refers to such a man ; while i 
the case of those on whom fifelong rites are enjoined 
these should be continued right up to the funera 
ground, and the body consumed in fire. Or ft may bi 
that the injunctions of the Sruti about the lifelons 
performance of ntes concern the other two castes excepl 
the Brahmana. for the Ksatriya and the Vaisya are not 
entitled to the monastic We. In that case, texts such 
as. 'Whose rites ... arc performed with the utterance 
of sacred formula’ (M. II. 16). and ‘The teachers speak 
of only one order of life,’ etc. (Gau. III. 36 ; Bau. 11 . 
vi. ag), would refer to the Ksatriyas and Vaifyas. 
Therefore in accordance with a person’s capacity, 
knowledge, non-attachment, desire, etc., the various 
methods of an option with regard to renundation, or 
a succession among the orders of life, or the embracing 
of the monastic life are not contradictory. And since 
monastidsm has been separately enjoined on those who 
are unfit for rites, in the passage, 'WTiether he has 
completed his course of study or not, whether he has 
discarded' the fire or been released* from it,* dc. 
(Ja. 4), (the above injonctions about monasticism refer 
to normal jjeople qualified for rites). Therefore it is 
proved that the other three orders of life (besides the 
householder's life) are snrely meant for those who are 
qualified for rites. 

' Wilfully, even when hb wile Is llvlag. 

*By the icriptures. on the ileath Of bl* wlte. 


SECTION VI 


snr. 

rant!, (?l'44«iii^ > «tVnrt! 

eF\fiT^ , ^rfui'V «iP'S«*iiil. 

8?iRj^ra irlturra, «i\<ih- n \ n 

I. Now the line ot teachers: Pautimasya 
(received it) from Gaupavana. Gaupavana from 
another Pautimt§ya. This Pautimajya from 
another Gaupavana. Hiis Gaupavana from 
Kaniika. Kau^ika from Kanp^nya. Kan^dinya 
from ^an^ilya. Kauiika and 

Gautama. Gautama — 

nwH, «n«if , 

nT>vf rflaurg,, irnrrahivfT^* 

nnuT^ion^, rtny woi 
S^f53iTO^t in^iwiM'tTnj 

«row. Mm T w ra , 

^rtrewrofar: n ^ u 

_2. From Agniveiya. Agnive^ya from 
Gaigya. Gargya from another Gargya. This 
Gi^a from another Gautama. This Gautama 
from Saitava. Saitava from Paraiatyayana. 
Para&iryayana from Gargyayaria. Gargyayana 
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from Uddilafcayana. Uddalakayana froi 
Jab.dayana. Jab.ilaj'ana from Sladhyandini 
yana. Madhyandmaj'ana from Sankarayana 
Saukara>*ana from Kasayana. Ka5ayana fron 
Sayakayana. Sayakayana from Kao^ikajani 
Kau^ikayani — 

HUI<iyIyuil’5»’JTTT* 

»ngnrnirm ^trfSr- 

*T^rni5tr^rng^r, wigfcrftsnrTsc^, jttt- 
?rT3r 3TTvrTr^, jnfoinfdflnt. 

nhnfi’ «n??9T?[_, art^n: wjfwsrJJii 
gTT fijg ^r : ftaTt4: «rr5: 5»nt* 

QiRai<\j nis^nc^i *ira^ 

sfc^mr^ 

■«lc?pnii5rg^: «itf: 

smTFi wil^a 
f^«r«qRqi^r?T , 

■KTin, wrq^oncT , 

4nftf^, 3TO5r? nMyHlcT , in^‘ 

5r v 5 <^i ^> srwi^pr n^fCltiyfjTf:, 

S^fs: ^RTCtr, ^nn^: 

^pttcr: ^RnR^, Hfn?: <j?:ftfBST:, qr^stssrjnj 

^dg, 5^ smrii^n ci^ *^3 5rrsr>niii 
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3. From Gh^takau^ika. Chitakau^ika from 
Pitaiar^-ayana. Para&iO*oyana from Para- 
iaiya. ParSiarya (tom Jalukarnya. Jatu- 
karnya from Asurayana and Yaska. Asurayana 
from Traivani. Traivani from Aupajandhani. 
Aupajandhani from Asuri. Asuri from Bhara- 
dvaia. Bharadvaja from Atrcya. Alrcya from 
Manti. Manti from Gautama. Gautama from 
another Gautama. This Gautama {tom VaUya. 
VS,tsya from Sa3>dil>*a. Sandilya from Kaikitya 
Kipj-a. Kaiktrya Kafya from Kum5raharita. 
Kumarahirita from Galava. Giib\’a from 
Vidarbhikaun^inya. He from VntsanapSt B3* 
bhrava. He from Pathin Saubhara. He from 
AySsya Adgirm. He from Abhuti Tvai^ra. 
He from Viivarupa Tva?tta. He from the two 
Mvins. The Aivins from Dadhyac Atharvaija. 
He from Atharvan Dalva. He from Mrtyu 
Pradhs’aihsana. He from Pradhvaihsana. 
Pradhvarfisana from Ekarsi. Ekarsi from 
Viprachitti. Vipraebitti from Vyasti. Vyasti 
from Sanaru. Sanaru from Sanatana. Sanatana 
from Sanaga. Sanaga from Paramesthin (Vitaj). 
Paramesthin from Brahman (Hvrahyagaibha). 
Brahman is self-boni. Salutation to Brahman. 1 

Note the line of Uaeken for the two chapters 
lelatiag to YajnavaJkya is bong eauraeraled, like that 
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of tlir >f;>(lhiiIc3rMb. Th« explArution b tbe samr 
bcforp. tlfakman it ulj-born. Salutatio’i to Bfi 
»rtanJ Ora. 


CHAPTER V 
SECTlO^l I 


^i^KSii ^jcrsTHi mgi ijrf&fd 5 

*Kte5FPiftST. ^ RTgoTT ^ttjs \ 

I II fltrt 

I. Om. That (Brahman) Is infinite, and 
Ihis (universe) is infinite. The infinite proceeds 
from the infinite. (Then) taking the infinitude 
of the infinite (universe), it remains as the 
infinite (Brahman) atone. 

Om b the ether*Brahman — the eternal ether. 

* The ether containing air/ says the son of 
Kauravyiyaj)!. It is the Veda, (so) the Brah« 
ma^as (knowers of Brahman) Icnow ; (for) 
through it one knows what b to be knotvn. 

The supplement to the Upanisad is being intro- 
duced with the words. 'That is infinite,' etc. That 
Brahman which is immediate and direct, the Self that 
is within all, unconditioned, beyond hunger etc., and 
is described aa 'Not this, not this.,* and the realisation 
of which is the sole means of immortaUty, has been 
presented in the last four chapters. Now certain 
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meditations, not mcntroned before, of that same S 
as conditioned and coming within the scope of word 
their meanings, and so on — meditations tint do n 
clash with ntes, lead to great prosperity, and take oi 
through a gradual process of liberation, hare to 1 
mentioned ; hence the present chapter. It is also tt 
intention of the Sniti to enjoin the meditation on Or 
as forming a part of all other meditations, and th 
practice of self-control, charity and compassion. 

That if infinite, not limited by anything, i.e. all 
pervading. The suffix 'kta' in the word 'Pflrta' (ht 
complete) has a subjective forte. ’That’ fa a pro- 
noun denoting something remote ; it means the 
Supreme Brahman. It fa complete, a]I-per\’ading like 
the ether, without a break, and unconditioned. So 
also is thif conditioned Brahman, manifesting through 
name and form and coming wthin the scope of 
relativity (the universe), infinite or all-pervading indeed 
in its real form as the Supreme Self, not in its differen- 
tiated form circomscribed by the limiting adjitncfs. 
This differentiated Brahman, the effect, froeeedt of 
emanates from the infinite, or Brahman as cattw 
Although It rmaiutcs as an effect, ft does not giw op 
its nature, infinitude, the state of the Supreme Self ; it 
emanates as but the infinite. Taking the infintluJe of 
the infinite. or Brahman as effect, i.e. afUining 
uiuty with its own nature by Temovlns 
knowledge its apparent otlierness that is created W 
ignorance through the contact of limiting adjuart*. 
elements, I'r temaint at the unconditioned <•/*' 


uranman alone, without interior or extenor, the homo- 
geneous Pure Intcliigentt. 

What has been said bcf«e. vU. ‘This (self) was 
indeed Brahman m the beginmog It knew only 
Itself. Therefore It became all’ (I tv to), is the 
explanation of this Mantra 'IJrahman' in that sen- 
tence is the same as. ’That is infinite’, and 'This is 
infinite’ means. 'This (universe) was indeed Brahman 
in the beginning.’ Similariy another 4mti Sat'S, 
‘Whatever is here is there, and whatever is there is 
here’ (Ka. IV. to). Hence the ‘Infinite.’ denoted by 
the word ’That.’ u Brahman. That again is ‘this 
infinite’ (universe) — Brahman manifested as effect, 
connected with the limiting adjuncts of name and fonn, 
projected by ignorance, and appearing as different 
from that real nature of its own Then knotting it- 
self as the supreme, infinite Btabman. so as lo feel, 
'I am that infinite Brahman,’ and thus taking its ia- 
finitude, 1 e removing by means of this knowledge of 
Brahman its own limitation created by ignorance 
through the contact of the limifing adjuncts of name 
and form, it remains as the unconditioned infinite 
alone. So it has been said. 'Therefore It became all ' 

Brahman, which is the theme of all the Upani- 
sads, u described once more lo this Mantra to intro- 
duce what foUows ; for certain aids, to be presently 
mentioned, viz. Om, self-restraint, chanty and com- 
passion, have to be enjoined as steps to the knowledge 
of Brahman — aids that, occurring in this supplementary 
portion, form part of all meditaboss. 
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Some* explain the Mantra thus: From the infinite 
cause the infinite effect is manifested. The manifested 
effect is also infinite or real at the present moment, 
even in its dualistic form. Again, at the time of dis- 
solution. taking the infinitade of the infinite effect into 
itself, the infinite, causal form alone remains. Thus in 
all the three stages of origin, continuance and dissolu- 
tion, the cause and the effect are infinite. It is just 
one infinity spoken of as divided info cause and effect. 
Thus the same Drahman is both dual and monistic. 
For instance, an ocean consists of water, wasTS. foam, 
bubbles, etc. As Ihe water is real, so also *re Its 
effects, the waves, foam, bubbles, etc— which appear 
and disappear, but are a part and parcel of Ihe ocean 
itself— real in the true sense of the word. Similarly 
the entire dual universe, conesponding to the wave* 
etc. on the water, are absolutely real, while the 
Supreme lirahman stand* for the wean water. If the 
universe is thus real, the ceremonial portion of the 
Vedas is also valid. If, however, the dual world » 
but apparently *o — if it be a creation of Ignorance. fal’<’ 
like a mirage— and is In reality the one without * 
•econd, then the ceremonial portion, having nothing 
to work upon, become* Invalid. Thia would only 
mean a conflict, for one portion of the VVda*. vlr. the 
L’paiusadj, would be valid, since they deal with 
Reahty. the ooe without a aecond. but the tcfemonwl 
portion would be invalid, since it deair wfih diul-fy- 
which u unreal. To avoid this conflict, the 


The niMTrtc* k to Hhartrprafw&a. 
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speaks of the reality of both cause and effect, like that 
of the ocean, in the Mantra, ‘That infinite,' etc. 

All this is ■wrong, for neither as^ exception nor an 

option which are applicable to qualified objects— is 

possible with Brahman. It is cot a well-considered 
view. Why? Because an exception can be made with 
regard to some part of an action, where the general 
rule would otherwise apply. For example, in the 
dictum, 'Killing no animal except in sacrifices.’ (Cb. 
Vin. XV. x), the killing of aoitnab prohibited by the 
genera] rule is allowed in a speaai c^. viz. a sacrifice 
such as the Jyoti$^oma But that will not apply to 
Brahman, the Reahty. You cannot establish Brah* 
nan. the erne without a second, by tbe general rule, 
and then make an exception m one part of It ; for It 
cannot have any part, simply because It U the one 
without a second. SunSarty an option also is in* 
admissible. For example, in the iniuncUons, 'One 
should use the vessel Sodaii in the Atirltra sacrifice.' 
and ‘One should not use the vessel Sodai! in the 
Atuatra sacrifice.' an option is possible, as using or not 
using the vessel depends on a person's choice. But 
with regard to Brahman, the Realityi there cannot be 
any option about Its being either dual or monistic, for 
the Self i& not a matter depending on a person's choice. 
Besides there b a contradiction involved in the same 
thing being both one and many. Therefore this is not. 
as we said, a well-considered view. 

Moreover, it contradicts the Sruti as well as 
reason. For instance, Smti passages that describe 
Brahman as Pure lotriligence, hotnogeoeous like a 
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lump of salt, without a break, devoid of such differ- 
ences as prior or posterior, interior or exterior, includ- 
ing the external and internal, birthless, , 'Not this, not 
this,’ neither gross nor minute, not short, undecaying, 
fearless and immortal — passages that are definite in 
their import and leave no room for doubt or mistake — 
would all be thrown overboard as mere trash. Simi- 
larly it would clash with reason, for a thing that has 
parts, is made up of many things and has actirity, 
cannot be eternal ; whereas the eternity of the Self is 
inferred from remembrance etc. — which will be contm- 
dieted if the Self be transitoiy. Your own assumption’ 
too will be useless, for if the Self be transitory, the 
ceremonial portion of the Vedas will clearly be useless, 
since it will mean that a man will be getting the reward 
for something he has not done, and be depri^’ed of 
the reward for what he has actually done. 

Objection : There are the illustrations of the 
ocean etc. to show the unity and plurality of Brah- 
man. So how do you say that the same thing cannot 
be both one and many? 

Reply : Not so, for they refer to something quite 
djfferent. We have said that unify and plurality a« 
contradictory only when applied to the Self, which u 
eternal and without parts, but not to effects, which 
have parts. Therefore your view is untenable as it 
contradicts the Sruti, the Smrti’ and reason. Rather 
than accept this, it is better to abandon the Upanisatls. 

' .\bout the validity of the erremooiat portion of ih» 
Vfit.ii 

* ThU bai not been particularly touched opoa hcf*' 
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Besides, your view is not in accordance with the 
scriptures, for such a Brahman is not fit for medita- 
tion. A Brahman that is teeming with diflerences 
comprising thousands of evils in the shape of births, 
deaths, etc., has parts Kke an ocean, a forest, and so 
forth, and is heter<^neous, has never been presented 
by the Srutis either as an object of meditation or as a 
truth to be realised. Rather they teach Its being Pure 
Intelligence ; also. ‘It should be realised in one form 
only' (IV. iv. 20). There is also the censure on seeing 
It as multiple: 'He' goes from death to death who sees 
difference, as it were, in It’ (IV. iv. 19 ' Ka. IV. 10). 
What is deprecated by (he Snitis is not to be practised; 
and that which is not practised (as being forbidden) 
cannot be the import of the scriptures. Since the 
multiple aspect of Brahman, in wiuch It is regarded 
as heterogeneous and manifold is condemned, it is not 
to be sought after with a view to realisation ; hence 
it cannot be the import of the scriptures. But the 
homogeneity of Brahman is what b to be sought after, 
and is therefore good, and for that reason it ought to 
be the import of the scriptures. 

You said that one port of the Vedas would be 
ins’alid in the sphere of ceremonials because of the 
absence of the dual world, while another part would 
be valid in the realm of unity. This is wrong, for the 
scriptures seek to instruct merely according to existing 
circumstances. They do not teach a man. as soon as 
he is bom. either the duality or the unity of existence, 
and then instruct him about rites or the knowledge of 
Brahman. Not docs duality require to be taught ; it 
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lump of salt, without a break, devoid of such differ- 
ences as prior or posterior, interior or exterior, indnd- 
ing the external and internal, btrthless, 'h'ot this, not 
this,' neither gross nor minute, not short, undecajing, 
fearless and immortal — passages that aro definite in 
their import and leave no room for doubt or mistake— 
would all be thrown overboard as mere trash. Simi- 
larly it would clash with reason, for a thing that has 
parts, is made up of many things and has activity, 
cannot be eternal ; whereas the eternity of the Self is 
inferred from remembrance etc— which will be contra- 
dicted if the Self be transitory. Your own assoraptien’ 
too will be useless, for if the Self be transitory, the 
ceremonial portion of tbe Vedas will dearly be useless, 
since it will mean that a mao wiU be getting the reward 
for something he has not done, and be deprived of 
the reward for what be has actually done. 

Objection : There are the illustrations of the 
ocean etc. to show the unity and plurality of Brah- 
man. So how do you say that the same thing cannd 
be both one and many? 

Reply : Not so, for they refer to something quite 
different. We have said that unity and plurality a« 
contradictory only when applied to the Self, which is 
eternal and without parts, but not to effects, which 
have parts. Therefore your view is untenable as it 
contradicts the Sruti. the Smrti* and reason. Rather 
than accept this, it is better to abandon the Upanisads- 

' .4bout the validitr ot tbe eeremonuJ portion cl tbe 
Ve.tA» 

* Tilts has not been particularly tooebeU open here. 
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Besides, your view is not in accordance with the 
scriptures, ior such a Brahman is not fit lor medita- 
tion. A Brahman that is teeming with differences 
comprising thousands of evfls in the shape of births, 
deaths, etc , has parts Hke an ocean, a forest, and so 
forth, and is heterogeneous, has never been presented 
by the Srutis either as an object of meditation or as a 
truth to be realised. Rather they teach Its being Pure 
Intelligence ; also. ‘It should be realised in one form 
only’ (IV. iv. 20V There is also the censure on seeing 
It as multiple: ‘He' goes from death to death who sees 
difference, as it were, in It' (IV. iv. 19 ^ Ka. IV. lo). 
What is deprecated by the Srutis b not to be practised; 
and that which is not practised {as being forbidden) 
cannot be the import of the scriptures. Since tbo 
multiple aspect of Brahman, in which It is regarded 
as heterogeneous and manifold is condemned, it is not 
to be sought after with a view to realisation ; hence 
It cannot be the import of the scriptures, But the 
homogeneity of Brahman is what is to be sought after, 
and is therefore good, and (or that reason it ought to 
be the import of the scriptures. 

You said that one port of the Vedas would be 
invalid in the sphere of ccremomals because of the 
absence of the dual world, while another part would 
be valid in the realm of unity. This is wrong, for the 
scriptures seek to instruct merely according to eitisbng 
circumstances. They do not teach a man. as soon as 
he is born, cither the duality or the unity of existence, 
and then instruct him about rites or the knowledge of 
Brahman. Nor does duality require to be taught ; it 
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is understood by everyone as soon as he is bom ; and 
nobody thinks from the very outset that duality is 
false, in which case the scriptures would first have to 
teach the reality of the dual world and then establish 
their own validity. (The nnrpatity of the universe is 
no bar to the validity of the scriptures, for) even the 
disciples of those who deny the Vedas (and do not 
believe in an objective universe)* would not hesitate 
to accept the authority of their scriptures when they 
are directed (to do something helpful in accordance 
with them) by their teachers. TheJefore the scriptures, 
taking the dualistic world as it is — created by ignorance 
and natural to everybody— first advise the performance 
of rites calculated to achieve the desired ends to those 
who are possessed of th^ t natural ignorance and defects 
such as attachment and aversion ; afterwards, when 
they see the well-known evils of actions, their factors 
and their results, and wish to attain their real state of 
aloofness, which is the opposite of duality, the scnp* 
tures teach them, as a means to it, the knowledge of 
Brahman, consisting in the rrah'sation of the unity of 
the Self. So when they have attained that result— 
their real state of aloofness, their interest in the validity 
of the scriptures ceases. And in the atsence of that 
the scriptures too just cease to be scriptures to them. 
Hence, the scriptures having similarly fulfilled their 
mission with regard to every person, there is not the 
least chance of a conflict with them ; for such dualistic 

* Certain schools of Buddhism, ioT instance. Event^ 
would act np to each teachings of their scriptures 
who desire heaven should worship sepolchrrs of DuiM 
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dilTercnces as scripture, dbdple and discipline termin- 
ate M-ith the knov^1edge of unit}'. If any of these 
survived the others, there might be a conflict with 
regard to it. But since scripture, disciple and disci- 
pline arc interdependent, not one of them survives the 
rest ; and nben all duality is over, and only unity, 
the one %vitbout a second, the Good, alone stands, 
with whom b conflict apprehended^ Hence also there 
is no flon-contradiction either. 

Even taking your position for granted, vve have 
to say that it is useless, for even if Brahman be both 
one and many, there will be the same conflict with the 
scriptures. That b to say, supposing we admit that 
the same Brahman has both unity and plurality like 
the ocean etc-, and that there 1 $ no other thing, even 
then we cannot escape the charge of a conflict with the 
scriptures that you have levelled against us. How? 
For one and the same Supreme Brahman has both 
unity and plurality ; being b^ond grief, delusion, etc., 
It would not seek instruction ; nor would the teacher 
be different from Brahman, for you have admitted the 
same Brahman to be both one and many. If you say. 
since the dual world is mamfold, one can teach 
another, and it will not be instruction imparted to or 
by Brahman, we reply that you contradict your own 
statement that Brahman in Its twofold aspect of unity 
and plurality b one and (he same, and that there is 
nothing else ^ince that world of duality in which 
one teaches another is one thing, and unity* is of 

• ‘Advaitam’ ' TImi seems to I* tke eoTeect leading and 
not ■I>vaitani.‘ 
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course another thing. j*our example of the ocean is in- 
appropriate. Nor can we presume that Brahman, if 
It is one consaousness, as the ocean is one mass of 
v'-ater, will cither receive instruction from, or instruct, 
anyone else. If Devadalta is both one and manifold, 
consisting of the hands etc., it is absurd to think that 
between his tongue and ear — both parts of him— the 
tongue will instruct and the ear only receive the 
iTLstruction, while Devadatia himself will neither instruct 
nor receive any instruction : for he has only one con- 
sciousness, as the ocean is made up of the same 
volume of water. Therefore such an assumption will 
dash with the Sruti and reason. an<I fnislrate jouf 
own object. Hence our interpretation of the Mantra, 
'That is infinite,' etc., is the correct one. 

Om it the etker-ttrakman, li a Mantra. N't 
direction for its use has been given elsewhere; the 
Brihmana here directs that it Is to bo used In medita- 
tion. 'Brahman' in this Mantra Is the entity ipfci- 
fied, and 'ether' is its dt*scriplion. In the term 'ether- 
Bnhman' the entity iprcifird and the ih'scription ire 
co-ordinate, as in the expression, 'A blue lotus.’ The 
word 'Brah.man' without any rjiulifyinrf word wouM 
mean any vast object ; hence it Is specified *s If“t 
'rther-Iirahman.' The eiher-Brahm-in i» eitlicr lh« 
Import of the word 'Om," or Identic il with If T’ 
either case the cr>-ordimfe frlation holdi g'xxl 
Here word 'Om' h used to serve a« a 
to fhi* merhuUon OH Brahman As otficr firtifi.' 

'This IS the best help (to the rralu-ifion ol Brihmjo) 
ittfi fh.e hv:hest' (Ka. II. 17J, 'On<* iMtdd 
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on the Self, uttering Oro' (Mn. XXIV. i), 'One should 
tneditate upon the Suptonc Being only through the- 
syllable Om' (Pr. V. 5), ’Meditate upon the Self with 
the help of the syllaWe Ona‘ (Mu. II. ». 6), and so 
on. Besides, the instruction can have no other mean- 
ing. For instance, elsewhere, in such passages as. 
'He recites the praise with Om, he chants the Udgitha 
with Om' (Ch. I. i. 9). we know from the direction* 
for use that the syllable Om is used at the beginning 
and end of the reading of the Vedas. But we do not 
see any such difierent meaning here. Therefore the 
instruction of the w-ord Om here is for the purpose of 
presenting it as a mean* to meditation only. Although 
the wor^ 'BrabJuan/ ‘Atman,* etc are oaineg of 
Brahman, yet on the authority of the Srutis we know 
that Om is Its most intimate appellation, Therefore It 
is the best means for the realisation of Brahman It 
IS so in two ways — as a symbol and as a name. As a 
symbol: Just as the image of Vifnu or any other god 
is regarded as identical with that god (for purposes of 
worship), so is Otn to be treated as Brahmas. (Why?) 
Because Brahman is pleased with one who uses Om 
as an aid ; for the SnitJ says, 'This is the best help and 
the highest. Knowing this help one is glonhed in the 
world of Brahman (Hiranyagarbha)' (Ka 11 . 17). 

Now, lest 'ether' should mean the matenal ether, 
the text says, the eternal ether, i.e. the ether which is 
the Supreme Self. Because the latter, being beyond 
Hye reach of the eye and other organs, cannot be per- 
ceived without some help, therefore the aspirant super- 
imposes it with faith, devotion and great rapture oa 
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the syllable Om, aa people snperimpose Visnxi on 
images of stone etc. with carvings of His features. 
’The ether eontaining air. jast the ordinary ether, not 

the ctcrn.al ether,' sayt who? the son of Kaura- 

vydyani. The word 'ether' is primarily used in die 
seme of the ether contatnir^ air ; so he thinis that 
should be taken. Now, whether it is ‘the eternal 
ether,' meaning the unconditioned Brahman, or it is 
‘the ether containing air.' meaning the conditioned 
Brahman, in either case the sjdlable Om. as a sjinbol. 
becomes a means of realising It. like an image. For 
another SruU has it. 'The syllable Om, 0 Satyakama. 
is the higher and lower Brahman' (Pr. V. 2). The 
only difference b over the meaning of the word 
‘ether.’ 

It, this Om. is the Veda, (for) through it oni 
knows what is to be known. Therefore Om b the 
Veda or name (of Brahman). Through that name 
the aspirant knovt3 or realises what b to be known, 
Tiz. Brahman, which b the object signified or desig- 
nated by the name. Therefore the Brdhmanas know 
that it is the Veda: They mean that as a name it b 
intended as a means to the realisation of Brahman. 

Or the passage, 'It is the Veda,’ etc, may be a eulogy- 
How? Om is enjoined as a symbol of Brahman, for 
it b co-ordinated with the w>rd 'Brahman' in the 
sentence, 'Om b the ether-Brahman.’ Now it b being 
praised as the Veda, for the entire Vedas are but Om - 
They all issue out of it and consbt of it ; thb OmNI* 
differentiated into the divisions of Kc. Yajus, Saman, 

«tc., for another Sruti says, ’As by a stick all I«>'es 
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(arc pierced, so all speech fa pierced by Om). (Ch. II. 
xxiii. 4). Here is another reason why Om is the 
Veda — 'through it.' this Om, 'one knows whatever 
is to be known*; hence Uus Om is the Veda. The 
other Vedas owe their Vedabood to this. Therefore 
Om, being so important, should be used as a means 
to self-realisation. Or the passage in question may be 
thus interpreted: It is 'the Veda.'* What is it? That 
Om 'which the Brahmanas know'; for it should be 
known by the Brahmanas in various forms such as 
Pranava and U<^^tha. If it is used as a means to 
reaUsatlon, the entire Vedas are practically used. 


> In tbis IcterpreUtlcoi Oe inutloilate A Is dropped from 
the text, the reading being. Fedo yam, etc. 



SECTION n 


snn: ui^iNc^r: iniN^ fcrfr 

sign: 5 sfvcqi nsiOU ^ Si^:, jft 

a r q r fw^ } Irwt q i 

«*raTfe«ii^r Jf »nc6&} wifir^ 

^WT?T, RT^rrftrefa lU ii 

I, Three classes of Prajapati’s sons lived a 
life of continence %vith their father, Prajipati 
(\^iraj)— the gods, men and Asuras. The gods, 
on the completion of their term, said, ‘Please 
instruct us.' He told them the syllable ‘Da 
(and asked), ‘Have you understood?’ (They) 
said, ‘We have. You tell us: Control your; 

selves.’ (He) said, ‘Yes, you have understood. 

The present section is introduced to prescribe the 
three di^ciplinM ol self-contro! etc. Three ’’f 

1‘rajapati'i som lived a life of eontinenee. I.e. live* • 
students, since continence is the most luiportsnt 
of a student's life, vith fhetr father, Prajdpati. 
were they’ The gods, men and Asuras, In parlifu-*r 
Of them, the gods, on the tompielioH of their term ^ 
what did tliey Aot—^aid to their father, I’raPr^J'' 
'PUase instruct us.' When they thus sought M 
instruction, he told them only the syllable Pa . •*' 
laying it the father asked them, ‘Have you unJerslae 
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3he Tneaning ol the ^'Qa.Ue I told you by way ot 
instruction, or not?’ The gods said, 'We have.' ‘If 
so. teU me what 1 said.’ The gi^ said. 'You tell 
us : Control yourselves, for yoa arc naturally unrulj’.’ 
The other satd. ‘Yes. you have understood rightly.' 

^ 5 :, ^#f?r *T aiic^fir t 

etrartfelft II \ n 

2. Then the men said to him, ‘Please 
instruct us.' He told them the same syllable 
'Da' (and asked), ‘Have you understood?’ 
(They) said. 'We have. You tell m: Give.’ 
(He) said, 'Yes, you have understood.’ 

The common portions arc to be explained as 
before T'on fell us . Ctve— distnbule your w-ealtb 
to the best of j-our might, for )ou are naturally 
avaridous. U'hat else would you say for our benefit?' 
— so said the men. 

*ni ^ Vhllltifel I 

^\tntpTgtira ^ t{?i i 

sr «n?0fit ^ eftfirfit ci^ra, 

pisTf^ald ( 

n\5nrtfe^T 

^ ^pf n ^ II rf?i IcffH irrti^n 

3. Then the Asuras said to him. 'Please 
uistnict us.’ JIc told them the same syllable 
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'Da' (and asked), 'Have you understood? 
(They) said, ‘We have. You tell us: Ha« 
compassion.' (He) said, 'Yes, you have under 
stood.’ That very thing is repeated by the 
heavenly voice, the cloud, as ‘Da,’ ‘Da,’ 'Da'; 
‘Control yourseh'es,’ ‘Give,’ and 'Have com* 
passion.’ Therefore one should learn these three 
— self-control, charity and compassion. 

Similarly the Asuras took it as, 'Have eomf’Jistoa. 
be kind to all, for you are eniel, given to Injurini; 
others, and so on.' That very instruction of Pnj3p»>i 
continues to this day. Praj5pati, who fennerly taught 
the gods and others. teact« us even to-day throogh 
the heavenly voice of the cloud. How? Here Is tU 
heavenly voice beard. tVhIch is it? The tlauJ. <f* 
'Da.' 'Da‘: 'Control yoursetve%.‘ ’Give’ and 
‘Have eompatsioH.' The syllable 'Da' is repcafeil thrice 
to represent in imtUtloa the above three terms, not thJt 
a cloud protluces three notes only, for we know of if* 
such Lmitatton as to number. Pecause to this d*/ 
I’rajJpati gives the same instructions, 'Control yoiir- 
selves,’ 'Give' and 'Have OMnpassion,' thenl'/re <>** 
shoulJ team tkeje three of Pra}apafi. What are they? 
Self-eonlrvl, chanty and compamon. .'fen sfu’ul' 
iluck. 'W'e most carry out the instruction* of VJi'A' 
pan.' The Smrti too says, ‘fjisf, anger and 
t.bese are the three gateway* to bell, desfroetjv* to r 
sHf . therefore one slntilrf renounce these dre® 1 ' 
XVI 21 ) The pfecoiiiy portion Is hit a pjrt of 
w;u.*»rra^^n. 'One should learn.' tfc. hiifl fh*** * ’ 
CX3 f'ijnt the nvA’ves of others ficM vie** * 
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why Prajapati spoke the same syllable 'Da' thrice to 
the gods etc., who wanted separate instructions, and 
how they too discnminatmgly understood his intention 
from the same syllable 'Da.' 

Regarding this stane say The gods, men and 
Asuras, considering themselves guilty of a lack of self- 
control, charitableness and compassion respectively, 
lived as students with Prajapati, apprehensive of what 
he might say to them . and as soon as they heard the 
syllable 'Da,' their own tears led them to understand 
Its meaning, It is a weU-knowa prindple m bie that 
sons and pupils are to be dissuaded from evil through 
instruction. Hence PrajSpati was nght m uttermg 
just the syllable 'Da,’ and so too were the gods etc. 
in understanding it diriercntly according to their 
respective defects, for the pliable 'Da' occurs in all 
die three words denoting 'self-control’ etc. From this 
It 18 clear that when one is consaous of one's faults, 
one can be weaned from them through the briefest 
advice, as the gods etc. were through the mere 
syllable ‘Da.‘ 

Objection : Well, this instruction was for the 
three classes, the gods and the rest, and even they 
were to adopt only one mstruction apiece. It is not 
that even to-day cnea should learn all the three. 

Reply : In ancieni tunes these three were prac- 
tised by the gods etc. — distinguished people. So men 
indeed should practise all of them. 

Objection ; But ihcnild not compassion be ex- 
cluded from the list, because it was practised by the 
Asuras— very undesirable peoj^e? 
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Reply : No, for all the three are equally good 
instructions. Hence there is some other meaning to it. 
All the three classes, the gods and the rest, were 
Prajapati’s sons, and a father would teach his sons 
only what is good for them ; so Prajapati. who knew 
what was good for them, would not teach them other- 
wise. Therefore this iostniction of his to hi sons is 
exceedingly beneficent. Hence men indeed should 
learn all the three. 

Or, there are no gods or Asuras other than men. 
Those among men who are wanting in self-control, 
but are otherwise endowed %vith many good quahties, 
are the gods ; those who are particularly greedy are 
men ; wWle those who are enjel and given to iafuring 
others are the Asuras. So the same species, men. 
according to their lack of self-control and the other two 
defects, as well as to their tendenries of balance, 
activity and inertia, arc given the titles of gods etc. 
Hence it is men who should leam all the three instruc- 
tions, for Prajapati meant bis advice for them alone . 
because men are observed to be wild, greedy and cruel 
The Smrti too says, Xust. anger and greed (arc the 
three gateways to hcIJ) ; . . . therefore one should 
renounce them’ (G. XVI. 2l). 


SECTION III 


The three disciplines, self-control etc., which are 
a part of all tneditatioos have been enjoined One is 
qualified for all meditations by becoming self-controlled, 
unavancious and compasaonate. The topic of the 
realisation of the unconditioned Brahman has been 
finished with the third and fourth chapters Now 
mechtations on Its conditioned aspect, resulting in. 
prosperity, have to be described. Hence the following 
sections. 

mil t^«pihJm5rwt.ii 

I. This IS Prajapati — this heart (intellect). 
It is Brahman, it is everythmf. 'Hrdaya' (heart) 
has three syllables. ‘Hf' is one syllable. To 
him who knows as above, his own people and 
otliets bring (presents). ‘Da’ is another syllable. 
To him who knows as above, his own people 
and others give (their powers). 'Ya' is another 
syllable. He who knows as above goes to 
heaven. 

It has just been said that Prajapati instructs. Now 
who is this instructor, Prajapati? This is being 



8» urA\i$AP U J • 

answered: This is prajipali. Wlio? lAi'j I f. 
the mtcilcct. which has its seat in the heart. That 
heart m which, at the end of the section rclatinsj h» 
Sakah-a (IN. Lt.). n.iine. form and work have teen 
stated to merge by way of the tlivwions of the rtturfer*. 
which resides m a» beings and w identified with them 
aU. la IVaj.lpati, the projector of all lieinga. It n 
llrahman, being vast and identified with all. II ** 
tffrvtiiiHg It h.ta b»'en- stated in the third chipter 
that the intellect la everything Since it U eveiythmg, 
the intellect th.it is ftrahman should Iv mei!ifite<l 
uf»'n Now. first «f all, mcilitJlion on the ivH-iNe* 
of the rume 'Hf<Ja>-3 it being dewnlfd, The n.iii'e 
7/»cfjv«i' *ai ih'tt svlMUt Wlnrh arc Ihey— 'Hr' 
li rnt %yl!jhU To hint, this sige, «'*<’ 

*boft. knows th.it ‘Ilf* l< the »i"ie at the rmf 'Iff.' 
meiining to bring.' kit out reUtivrt. 

olhert not reU'eif to him bting jirevnu. Thit lJ«t 
w'jfiJ iTi'Mt te supplied i.i Ci^nptefc the sen'eni* 
IWirivr Ihe ofgint, which are a part of the liitrlhrt 
fifi 'own I. ami i.V r>b;e»ti. v«ind «le , wh-' h * 

*cj rtlateij to It ('ollirn'). bring their resprfhvc fi"'- 
trf.R* as effenn.^s t«> the MUel.Vcl fh.it I* I'rd"”**' 
•h.^h n> ift r-jra pusses them on to the ^1*11. 
he wbfj kncjwf i*.4t Iff' M a sytliM* of the 
'H'djya al*'i rereivrs prevent* Th * fn'iil *» 
e w.fh the (ned.'atv-n S.milirly '/>•*' 
li a'»-..'iee lyC-jhlir Tt.a lr« la * 1 4:n of rfj* I"* 
'Da, c.e«n ng tijrv*. wterted in th« nio.« 'f/i I*''* 
t.f a\ »y"a.^ie.* ffef<* «!«. to h-** w*' 

*j 4^br,-^e. ii.ti.iwa th^t t*rj^ tiu: cryifis vl.e** *'* 
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a part o{ the intellect, and the objects, which are not 
so related to it. give their respective powers to the 
inicllect that is Brahman, which loo gives its own 
power to the Self, therefore the syllable is called 'Pa,' 
his own people and others give their powers. Similarly 
'Vo' too is another syllable. He who knows as above, 
that the form 'Ya,' derived from the root 'la,' mean- 
ing. to go, has been inserted m this name, goes to 
heaven. Thus one gets such conspicuous results from 
the meditation even on the syllables of its name ; 
what should one say of the meditation on the reality 
of the heart itself^ Thus the introduction of the 
syllables of its name is for the purpose of eulogising 
the heart (intellect). 



SECTION IV 


as ?r^ra' — ; H 
s^Hji 5i?*r sratfroifft^T^ j fei 

, jj Jifn^ jrairif i 

^ 051 iK II c& gg*J m^i or q. ii 

I. That* (intellect-Brahman) was but this— 
Satya (gross and subtle) alone. He who knows 
this great, adorable, first-bom (being) as the 
Satya-Brahman, conquers these worlds, and his 
(enemy) is thus conquered and becomes non- 
existent — he who knows this great, adorable, 
first-born (being) thus, as the Satya-Brahman, 
for Satya is indeed Brahman. 

In order to enjoin a meditation on that Brahman 
called Hrdaya {intellect) as Satya. the present section 
is being introduced. That refers to the intellect* 
Brahman. The particle ‘vai’ is a reminder. That 
intellect-Brahman who may be recalled — is the meaning 
of the first Tat' (that). He is being described m 

another way is the meaning of the second Tat. 

What is that way? He was but this. With this laJ 
word the third 'Tat' is connected. This' 
something in the mind that will presently be stal 


« Th« preconn T»l' {U»t or It) oecort tiric* if 
Tba Uit two (as weD as the t^rtieJa Vai’) 
omitted in the translation to avoid coefottoo. They 
explained in the conunentaiy. • 
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Who 'was but this'? Jle who has been described as 
the intellect-Brahman ; here the third ‘Tat’ comes in. 
What is he? This is being speafied as Satya alone — 
the Satya*Brahnian, or Brahman that is 'Sat' and 
'Tyat,' the gross and subtle elements, in other words, 
consisting of the five elements. He, any one, who 
knows this being identified with Satya — great, because 
of his vastness, adorable, first-born, since this Brahman 
was bora before aU other relative bemgs— ns llie Salys- 
Brahman. gets the fallowing result: As the Satya- 
Brahman has made all these worlds a part of htmself, 
or conquered them, so he who knows the great, ador 
able, first'bom Brahman identified with Satya, con- 
quers these Worlds. Also fii$ enemy-^this word is 
understood — I'r thus conquered, as the worlds are by 
Brahman, and becomes non-existent, i.e. » conquered. 
Who gets this result? To answer this the text con- 
cludes; He who knows this great, adorable, first-born 
^being) <Aus — as the Saiya-Brahman Hence the result 
is aptly in accordance with the meditation, for Satya is 
indeed Brahman. 



SECTION V 


«rg:, ar siro 

si§i snrnfen, iranfef^? ^ ^ 
ycy^sTlniti^ ; — Uc^f^fd } S 

37^ ? a^E^^sgwcT.' 

qtr%5 ^ fefeir^ 

%fer II { » 

1. This (universe) was but water (liquid 
oblations connected Mth sacrifices) in the begin- 
ning. That ^vater produced Satya. Satya is 
Brahman. Brahman (produced) Prajapati, and 
Prajapati the gods. Those gods meditate upon 
Satya. This (name) 'Satya' consists of three 
syllables; 'Sa' is one syllable, 'Tl' is another 
syllable, and ‘Ya’ is the third syllable. The first 
and last syllables are truth. In the middle is 
untruth, "niis untruth is enclosed on either side 
by truth. (Hence) there is a preponderance of 
truth. One who kno^vs as above is never hurt 
by untruth. 

This section is m praise of the Satya-Brahman- 
He has been called great, adorable and first-born 
(V. iv. i). How is he the first-bom? This is bein^ 
explained; TAis iraj 6 m/ water in the 
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‘Water’ here means the oblations that are connected 
with ntes such as the Agnihotra. They are called 
water because they are liquid This 'water.' after the 
rites are finished, maintaiiis its conneebon with them 
in some invisible, subtle form, and is not alone, but 
united with the other elements . but it is given promi- 
nence on account of its connection with the ntes All 
the elements, which before their manifestation remain 
in an undifferentiated state, are together with the agent 
designated as water. That water, which is the seed of 
the universe, remains in its undifferentiated form. 
Tins entire universe, differentiated into name and form, 
wai just this water in Ike beginning, and there was no 
^ther manifested object. Then that water produced 
Satya , therefore the Satya-Drabman is the first-bom. 
The manifestatioa of the undifferentiated universe is 
what IS spoken of here as the birth uf Hirai}.yagarbha 
orSQtratmas. Satya it Brahman. Why? Because of 
his greatness. How b be great? TUs is being ex- 
plained: Because he is the projector of everything. 
How? The Saty-BruAmon ([noduced) PrajSpati, the 
lord of all beings. Viftj. of which the sun etc. are the 
organs The verb ‘produced’ 13 understood Prajd- 
Pati, Virdj, produced ihe gods. Since everythmg was 
produced in this order from the Satya-Brahman. there- 
fore he IS great. But bow b he adorable? This is 
being explained: Those gods who were thus produced 
wettitale upon that Safyo-Brahman. even superseding 
their father Viraj. Hence this first-bom great one is 
adorable. Therefore be should be meditated upon 
with one’s whole heart. The name of the Sat)'a- 
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Brahman aJso is Satya. This consists of three 
syllables. What are they? 'Sa' is one syllable, ‘T\ 
is another syllable. The i has been added to t for 
facility of indication. 'Fa' ts the third syllable. 
Of these, the first and last syllables. 'Sa' and 'Ya,’ 
are truth, being free from the form of death. In the 
middle is untruth. Untruth is death, for the words 
‘Mrtyu* (death) and 'Anrta' (untruth) have both a I 
in them. This untruth, the letter t, which is a form 
of death, is enclosed or enccunpassed an either side by 
truth, by the two syllables *Sa' and 'Ya,' which are 
forms of truth. Hence it is negligible, and there is a 
preponderance of truth. One who knmes as above, 
knows the preponderance of truth and the insfgnf* 
ficance of all death or untruth, is never hurt by untruth 
that he may have uttered unawares. 


jtjT, tnarf t 

ii ^ II 


2. That* which is Salya is that iim— lh« 
being who is in that orb and the being who W 
in the right eye. These two rest on each other. 
The former rests on the latter tliroiigh the rajs, 
and the latter rests on the former through tl'e 
function of the eyes. When a man is about 


* T^« tJaeaUlirn o( Iftia *ratrn:« lO'l 
toOfStBtea irr tha aaka of flinty. 


iimmmur/ 
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leave the body, he sees the solar orb as dear. 
The rays no more come to him. 

Now a rneditatioa on different parts of the body 
of the Satya-Brahman is being descnbed: That which 
is Satya, the first-bean Satya-Brahman, w that sun. 
Who is he? The being who is tn that orb, «ho thinks 
he is the sun, eni the being trho is in the right eye 
They are both Satya-Brahman ; the word ‘and’ shows 
this connection Because these two, the beings in the 
sun and the eye, are but different forms of the Satya- 
Brahman, therefore they rest on each ether, the solar 
being rests on the ocular being and vice versa, for 
there is a relation of mutual helpfulness beb^'ecn the 
self as identified aiih different parts of the body and 
the presiding deities. How they rot on each other is 
bong cspUined-. Tfie former, the vAv being, resfs on 
the ialUr, the being (iodividuaj self) who is identified 
in this body with the e>«. through the rays, helping 
the other with his light. And the fatter, the being aha 
IS in the eye. rests on the former, the being who b 
identified among the gods nsth the sun, through the 
function of the eyes, helping that deity (by res-calmg 
him) U’fcea a man, the indiMdual self or the expen- 
enter inhabiting this body, is ebouf to leave the body. 
the solar being, who is the presiding deify of the e>’e. 
withdraws his rays and maiutains a blank, indi^erent 
pose. Then he, the individual self, sees the solar orb 
a% clear, shorn of its beams, like the moon. This 
portent of death is inadentaliy mentioned, so that a 
man may be caielul and take nemsary steps Tke 
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fays no more came to him: In the discharge of thei 
master s duties, they used to do so before «ith rrgjo 
to the being who is identified with the eye, in order t' 
help him ; but considering those dtitk'S finished, as i 
were, they no more come to him. Hence this rauttu! 
helpfulness between them shows that both are part* 
of the same Satj'a-Ilnihinan. 


*rT 5^T??rFi ijRfd fen \ 

fim, I injr, 

^ jrfegr » k arfet, ft i 

I ffer qiwitf jrpfe «t *7 

3. Of this boinff who b in the sobr orb, the 
syllable ‘Bhiir ' m the head, for there ii one hr.itli 
and there is this one sylbWe; the wort! ’lUui^jf' 
is the arms, for there are two arms, and fherr 
are these two syllables; the word ‘Sear’ ii th<* 
feet, for there are ^vo feet, and there are these 
two syllables. His secret name Is 'Alur,' fl^ 
who knows as above destroj’S and shuns evil. 

Now. of thn bnng «e*o « im tkt lo/jr eth, ciJled 
S4rya. t.*uf V’y^hpis (l/bflr, r.huvsr ind .^vif) 
t.mt« Hijw^ The V>afcft« cit.’rd >• 

ktei. It come* fint The «rtjti it-^lf f"'’’* 

<«it die ».mj:jf.ry between them. Tkert »* f*' *“ • 
enj ihere ii tkit one iylUbte. Bb'lr. li^b f» <•'** *'* 
E--n.‘^r The w>rfi ■iikmie*' « be Sfmi. 

ire twi> 1X1 CiMTjfirf. Tket* e-(o #r*i. •• 
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there are these two jyWaWe*. Similarly the word 
’Svar' is the feet, for there are luO feet, and there are 
these two syllables. The word ‘Pratistha’ means the 
feet, for Uiey help one to stand. The secret name of 
this Satya*Brahman who has the Vjjhrtis as his limbs 
—that native, called wtucU that Brahman turns to 
us, as it happens with as — is ‘Ahar ' He who knows 
as above, that ‘Ahar‘ is denvod from the root ’Han" 
or TIa.' meaning, ’to kill or to shun,' destroys and 
s)iuns et/il. 

t 3*1 *n5 1 tns, 1 j 

tr^gr } i: S wsit j 

^ tn^ srt g ^ II « II 

qgti tnspJTti, tt 

4. Of this being %\bo is in the right eye, the 
syllable ‘Bhur' is the head, for there is one head, 
and there is this one syllable; the word 'Bhuvar' 
is the arms, for there are two arms, and there 
are these two syllables: the word 'Svar' is the 
feet, for there are two feet, and there are these 
two syllables. His secret name is 'Aham.' He 
who ^ows as above destroys and shuns evil. 

Similarly of this being mho is in the right eye, 
the syllable 'Bhur" is the head, etc. — to be explained 
as before. HU secret name ts 'Akam' (I), because he 

IS the inner self. He who knows, etc already 

exjJained. 



SECTION VI 


Since Brahman has many limiting adjuncts, eaci 
wth diverse forms, a meditation on the same Brahmai 
as possessed of the limiting adjunct of the mind, is 
"being enjoined. 

55^ «n:??cireTfei?i 5 c!^, 

^ 5 ^ tPT 

sr^rrfer ^ II til to tnn^u 
X. This being identified with the mind and 
resplendent (is reab'sed by the Yogins) wito 
the heart like a grain of rice or barley. He is 
the lord of all, the ruler of all, and governs what* 
ever there is, 

This being identified with the mind, because he 
is perceived there : also he perceives through the mind ; 
and resplendent, lit. having lostre as his real state or 
nature. Since the mind reveals everything, and he a 
identified with the mind, therefore he is resplendent, 
i.e. is realised by the Yogins — w must supply these 
words — within the heart like a grain of rice or barley 
in size. He is the lord of all things, which are but 
variations of him. Even mth lordship, one may be 
under the s\vay of ministers etc., but he is not iJc* 
that. What then is he? He is the ruler, independent 
protector, and governs whatever there iJ— the who e 
universe. The result of this meditation on Brahman 
identified with the mind is the attainment of identity 
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\Mth him 3$ such, for the Drahmana says, ‘One 
becomes exactly as one meditates upoa Him’ (S. X. 
V. ii. 20). 


SECTION VII 


«r ^ I f q u^u tT nsi mu 

U1S1UUI II 

I. They say lightning is Hrahman. It h 
called lightning (Vid>iit) localise it scaltco 
(darkness). He who knows it as such— thit 
lightning is lirahman— scatters evils (that are 
ranged against) him, for lightning Is indeed 
Brahman. 

Another mnlitatinn on the wme S,ifya*Itrahm»n, 
with particular result, is bring infrnducnJ T^c'f 
say lighlmag u lirahman. The drrivatinn of light- 
ning as Brahman is lieing given; It « taUeJ light»i»t 
(\'idjmt) bteaitse it scatters djrlcnrs.s, Beally lu,’htnin.? 
flashes cleaving the dirkness due to clouds It* u'*’ 
knews ft as such, knows that hghlaing ii ilrjhm.i^ »» 
jioisrMed of the above attnbiites. sealtcrs or d.’jeh 
all the tills that are ran?«-«l acimvt *i*« It w a ftl'io-t 
remit for one wIki knows if as inch— that ll^hrnn.; i* 
Brahman, for hghtnmg ts snJceJ Ilrjhmsn 


SECTION VIII 


g g ^^ r c ^iw- ? aw ^ ^ 

gii^^srfSa— ng^n:, 

j ore’ll- !?IW, ^tEI*. n\H 

S?TO*i sc^pftn. u 

I. One should meditate upon speech (the 
Vedas) as a cow (as it were). She has four 
teats — the sounds 'Svaha,' 'Va^at,' 'Hanta' 
and 'Svadha.' The gods live on two of her 
teats — the sounds ’Svaha’ and ‘Vasat,’ men on 
the sound 'Hanta.' and the Manes on the sound 
'Svadhi.’ Her bull is the vital force, and her 
calf the nund. 

StiU another TneditaUon on the same Btahmaa is 
being nientioQed~.thet speech is Brahman 'Speech' 
here means the Vedas One iheuld meditate upon 
that speech (the Vedas) <u. as ti she was. a cote. 
Just as a cow secretes milk through her four teats for 
her Cali to suck, so does this cow. speech, secrete 
through her four teats, to be presently mentioned, food 
for the gods etc. that is comparable to mflk Now 
what are those teats, and who are those for whom she 
secretes the food? The gods, conespoading to a calf, 
live on t\so of the teals of this cow, speech. Which 
are they? The sounds ’Svahi and 'Vasa^,' for 
through them oblations are offered to the gods. Jlen 
53 
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on the sound 'Hanta': Food is given to men with tl 
use of the word ‘Hanta* (if you want). The Han, 
on the sound ‘Svadka/ for food is offered to ti 
Manes to the utterance of this word. Her buU. th 
bull for that cow, speech, « the vital force, for th 
Vedas are rendered fniitfol by the vital force, and he 
Calf the mind, for she is stimulated to secretion by thi 
mind ; because the Vedas are applied to a subject tha 
has been thought over by the mind, therefore the mine 
stands for the calf. He who meditates upon this cow, 
speech, as such, attains identity with her. 


SECTION IX 


sTOnfnfsgT'rrt 5^. ’T^q^ 

j s II \ w 

Tfass^StTSTSTt^n 

I. This fire that is wthi'n a man and digests 
the food that is eaten, is Vaiivanara. It emits 
this sound that one hears by stopping the ears 
thus. When a man is about to leave the body, 
he no more hears this sound. 

Here u another meditatioa tike the preceding ones. 
Tltti fire is Vaiivanara. Which fire> This that is 
tvilhin a man. Is it the element fire that is one of the 
components of the body? No, it is the one called 
V^vtnara, which di^«ts the fooi. ^Vhich food? 
The food tiiflJ »s eaten by meo. That s to say, the 
heat m the stomach. For direct sign of it the text 
says: As that fire digests the food, it emits ths sound. 
What is it? Thai one hears by stopping the ears thus, 
with one's fingers. The word ‘Etaf is an adverb 
(meaning ‘thus’). One ^ould meditate upon that 
fire as VaiSvaaata, or Virij. Here too the result is 
identification with it. Incidentally a death omen is 
being described: iWhen a man. the expienencer in this 
body >s about to leave the body, he no more hears this 
sound. 
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comes. What is the siie of that hole? Like the hole 
of a chariot-uheeJ, which is of a well-koowo size, ffe, 
the sage, goes upteards (lit. upward-bound) through 
that and reaches the sun. The sun stands blocking 
the way for the prospective traveller to the world of 
Brahman ; he too lets a sage with this kind of medita- 
tion pass. He makes an opening there for him like 
the hole of a tabour (Lambara), a kind of musical 
instrument. He goes upwards through that and 
reaches the moon She too makes on opening there for 
hm like the hole a drum, die size of which is well 
known. He goes upwards through that and reaches a 
ssorld, that of Hiranyagarbha. What kind of world? 
Free from grief, t e. mental troubles, and from cold, 
1 e. physical sufferings. Reaching it, he lives there for 
eternal years, i.e. for many cycles of ours, which con* 
stitute the Lfetime of Hiranyagarbha. 



T*;/ l-f «>«* 

riii ^rffir*i 

t'i# H ii>if jrc^t t *M 
*t.'«r»tvrT^’^. H *^i ifTft T *rf %t 
1 t :| <^t >r^tv*. triTTH 1 

« f'i.-s .«•,*.•»•.' « «<'ri!,.Mf »■^5ff•rl^/ r^.^^ 1 
r;,j < t(iff,'i-» iv'lrii 5|I •» iIJ |f>s <v*i{» inrjws *» 
I’ljv'* Jt'm i.v tt H'.r:)f voflif ^^!^ 

«i iti!**Tif » i-sr<*r:r/ C!.«? i ffi-ifl it'rr tfr-irh ** 

to tr.f t.f-sr If.- ••'io kr!n*M a 
*<'i:w «•«, iflirn* w.r'ti, fh.^ ifti.V'^f rt 

t «!.».? i?Vf <.Vi*h « pU.r»! W fw 
Hr k.no*«7 4s iftiiv*! *'.'>•» an fr’e^enf 

M •fCtZjiS A!U! i» 

ft,*! * •».<’* ttt'f'S*^ lu « *7. ir'.iijkri.* »sJ-*s 
•t.;. Unc «ftiju;.I ^*04 Oi.*! t» «t,-r(.Vnr 4i£J»r.^‘ 
it tivfJi «nfi I Iwf * W4’» »N» 

t*us. wfJjjm «.f5rr or 

>y,Kt it. th.»j 4'»a'rW *ervrt r> «•;«<«* 
•■»C* lit mhii 41 lu.-» fci'’ 

t> tiu-, *>jnJirr.ry m tic tff?a 
am 0t.eS^m u<.tU Si.'o.Iidy » JySJ,? 
ffotn th«f v«fy bcijinojis— wbat’— Mu W'^iw u 
eaetSfn} jAj* ^fitr Jdatk fce u car^i to t 
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forezt by the priests for the funeral ceremony. He 
thinks that it will be an excri.lent austerity for him, 
because in both there is thig journey from the village 
to the forest ; for it is well known that retirement from 
the villag e to the forest is excellent austenty. ffe who 
knows dr above tctns an excellent world. Similarly 
this indeed >r excellent austerity that man ajler death 
IS placed in the fi/e. because m both there is this 
entering into the fire. He whc knows as above wins 
an excellent world. 



SECTION XII 


sTTg: TO TOT, ar 
aruiift } srrrt anj:, to tot, 

STO a^swRt? ? c^a aroi^ ^ar 
atacif n^!<j: ; TO ?TTi^ fatnn, fir* 

HTg jafu , fiEiJarwi 8TS13 s-alftiff ; ^ 
5 ^JTT? aifirar, *n sn^, jjcar 

anRTf ; frwr 3 $ 

ft, thrift ^raffir »^iTft ftwft t ; 
smift# tji. STT^ ^traft mffir >3^ raft; 
5 iaffir 5 ar ^rfijr^^rift ftyjfti, ^raffir ^prfi 
TTj^, tr aa ^ iM II fft gia^T 11 

I. Some say that food is Brahman. It h 
not so, for food rots without the vital force. 
Others say that the vital force is Brahman. It 
is not so. for the vital force dries up without 
food. But these two deities being united attain 
their highest. So Pratrda said to his father, 
'What good indeed can I do to one who knows 
like this, and what evil indeed can I do to biw 
either ? The father, ^vith a gesture of the hnno. 
said, 'Oh. no, Pratrda, for who would attain hw 
highest by being indentified with them ?’ Then h< 
said to him this: 'It is "Vi." Food is "V** 
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for all these creatures rest on food. It is "Rani.'' 
Tlie vital force is "Ram," for all these creatures 
delight if there is the vital force.' On him who 
knows as above all creatures rest, and in him all 
creatures delight. 

Sirrularly, in order to enjoin another meditation 
the text says: Somt teachers say that food — lit. what 
is ea.ten_4s firaftman. /( u not co—one must not 
understand that food >s Bfuhman- Others say that 
the vita! force is Brahman. It is not so — that too 
should not be taken as true. But why Is not food to 
be understood as Brabnun? For food rots or 11 
decomposed without the vital force . so how can !t be 
Brahman? For Brahman b (hat which is indestructible 
Let the vital force then be Brahman Kot so either. 
for the sntal force dries up tmlhoui food The vital 
force IS the eater ; hence it cannot live without eatables. 
Therefore it dries up without food. Since neither of 
them can singly be Brahman, therefore these (wo 
deities, food and the vital force, being united attain 
their highest, i.e. Brahmanbood 

. So, having thus decided it in his mind, one whose 
name was Prdtrda said to Ins father, ' U'liaC good 
indeed can I do to one vho tnoos like (Ais. knows 
Brahman as I have conceived it? That is, what 
worship can I offer him? And, rciiat evil tndeed can 
/ do to him cither?' That b to say. he has achieved 
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the goal of his life. The man who knows that food 
and the vital force together constitute Brahman, is not 
slighted by any offence done to him, nor is he magni- 
fied by honours done to him. When he said this, his 
falker. stopping him vnth a gesture of the hand, said.i 
Oh, no, Pratrda, do not say so, for rsho trould attain 
his highest by being identified with them, i.e. food and 
the vital force? No aspirant would attain perfection 
through this realisation of Brahman. Therefore you 
must not say that such a man has achies'ed the goal 
of his life,' 'If this is so, please tell me how he 
attains perfection.’ Then he satd to him this, the 
following, What was it? It is ’Vi.’ ^Vhat is that? 
The answer is being given; Food is 'Vi,' for ail these 
creatures rest on food', hence food is called ‘Vi.’ Als® 
iV « the father said. What is that? The vital 
force is ‘Ram.’ Why? For all these creatures delighl 
if there is the vital force, which is the abode of 
strength. Hence the vital force is 'Ram.' Food (he- 
the body) has the virtue of being the abode of all 
creatures, and the vital force that of affording delight 
to all, for none who is without a body as his abode is 
pleased, nor is any one, even if he has a body, pleased 
if he lacks vitality or strength. When a person ha* 
a body and strength, (hen only he is pleased, consider- 
ing himself exceptionally fortunate, for the Srutl «>■*■ 

'It should be youth, a virtuous youth, and studious, 
etc. (Tai. II. viii. i). Now the results attained by o« 
who knows as above are being stated: On him 0*0 

• Tood* here neaoa tbs body, which I* • 
of the food we tat. 
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kno^s as above all creatures rest, because of bis 
knowledge of the virtue of food, and in him all crea- 
tures delight, because of bis knowledge of the virtue 
pf the vital force. 



SECTION XIII 


; STTlfr m Toft ^ ?i%c»jr- 

*1^; ?n33^ 

-jiMlfl, tf II ^ I) 

I. (One should meditate upon the vital 
force as) the Uktha (a h}nnn of praise). The 
vital force is the Uktha, for it raises this uni- 
verse. From him who knot's as above rises a 
son who is a knower of the vital force, and be 
achieves union with and abode in the same world 
as the Uktha. 

The Uktha — is another meditation. The Uktha 
is a hymn of praise. It is the prindpal feature of the 
hlahSvrata saenhee (Somayiga). What is that Uktha? 
The vital force is the Uktha. The vital force is chief 
among the organs, as the Uktha is among hymns of 
praise. Hence one should meditate upon the dtal 
force as the Uktha. How b the vital force the 
Uktha? This is being explained: For it raises this 
universe; because of thb labing it b called the Uktha. 
No lifeless man ever rises. The result of the medita- 
tion on it b being stated: From him teho knovs as 
above rises a son who is a knower of the vital 
thb b the visible result ; and he achieves anion vil 
and abode in the same world as the Uktha — thb b the 
invisible result. 

*rg: ; siiuft 5 zrsff arvl ^IwfSr 
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gsq?^ ; ?;r^ gsrfpir sysiia, 

g t g 5 < ' srafir, *i «t# ^ n ^ H 

2. (One should meditate upon the vital force 
is) the Yajus. The vital force is the Yajus, for 
ill these beings are joined with one another if 
here is the vital force. All beings are joined 
!or the eminence of him who knows as above, 
ind he achieves union with and abode in the 
iame world as the Yajus (vital force). 

Ode should meditate upon (he vital force as tke 
I'fljwj too. Th4 vital force is the Yajus.' How is the 
rital force the Yajus? For att {these) beings arji ‘joined 
\tith one another if there is the tnlal force None has' 
he atreagth to unite with another unless he has tUe . 
leitce the vital force \s called (he Ya)us— because it 
oias. The result that accrues to one who Icnows as 
Lbove IS being stated; AH beings are joined for the 
•minence of hm tsho knotes as ohove^they try to 
nake him their chief. And he achieves union with 
mi abode m the some worli os the Yo;tts or the vftal 
orce. These words have already bwn explained. 

*, sw) 3 sn^ 

wfil ; 5T^ WSSTW 

Sr9* (J ^ ^ || ^ || 

3. (One should meditate upon the vital 

> The a&sje o( one ol the %'«du . hot here it Is glvni a 
ijurative meaniog The tune with 'S4i&an' in the ent 
arasnfh. 
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force as) the Samarj. The vital force is th 
Saman. for all these beings arc cnited if ther 
is the vital force. For him who knows as abov 
all beings are united, and they succeed in bring 
ing about his eminence, and he achieves nnior 
with and abode in the same world as the Saman 
One should also meditate upon the vital force ai 
the Siman. The vital force is the Saman. How is 
the vital force the Samait? For aU beings are nnitei 
if there it the vitat force. The vital force is caDed 
Saman because of (hb nnioD— causing them to mute. 
For him who knows as above all beings are uniUi. 
and not only that, they succeed in bringing about kit 
aminenee. The rest is to be explained as before. 

fff smr: ; st 

3Ttr&, tpT ^ tivn 

tnsTJTun 

4. (One should meditate upon the vi^ 
force as) the Ksatra. TTie vital force is the 
Ksatra, for it is indeed the Ksatra. The viw 
force protects the body from wounds. He who 
knows as above attains this Ksatra (vital force) 
that has no other protector, and achieves union 
wth and abode in the same world as the 
Ksatra. 

should meditate opon the vital force ^ 

The vital force is the Ksatra, for it is tndee 
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the Ksatra, as is well known. How> This is being 
explained: Because the vital force protects the body 
from wounds, iDjuries inflicted with weapons etc., by 
filling them up with new flesh, therefore it is well 
known as the Ksatra, on account of this healing of the 
wounds. The result that accrues to one who knows 
this is being stated: He who knows as above attains 
this Ksatra, or the vita) force, that has no other 
protector, is not protected by anything else (Atra). Or 
the word may be 'Ksalra-matra/ as another (the 
Madhyandina) recension has It ; in which case the 
meaning will be. ‘ Attains identity with the Ksatra, or 
becomes the vital force.' And achieves union with 
and abode ih tbe same world ns the Ksatra. 



SECTION XIV 




iTT?r.|q^, q<i5 |sn^ fts 

5n«r5 -n^ild nci^^ ^ ii in 
I. 'Bhumi’ ((he earth), 'Antariksa' (sky, 
and 'Dyaus’ (heaven) make eight syllables, and 
the first foot of the Gayatri* has eight syllables. 
So the above three worlds constitute the first fool 
of the Gayatri. He who knows the first foot of 
/ pie Gayatri to be such wins as much as there u 
,‘‘in those three worlds. 


The meditation on Brahman as posses-wd of 
different limiting adjuncts sneb as the heart ha* b«n 
stated. Now the meditation on it as possessing t c 
limiting adjunct of the Cdyatri has to be stated 5 hear* 
the present section. Gayatri is the chief of the metres 
It is called Gayatri because, as will be said 
It protects the organs of those who recite It. J ^ 
metres have not this power. The verse CSj-a 
identical with tbe^ vital .loTce, *nd the latter * 
Ciyatrt (or Si*itjO ta jla'/' 


V«li, It rtads at Wtowa: T«t ),ul» 

d*taiya dkimakt. dktyo yo ■«* fraeodiyit ' i ,*(t e<i< 
B the adorable floiy ot U>* radaot too. JJiy n* ttl>J 


mt*l>ctl- (R III Isu to). Tbi^» U at« a 
Cijratn which haa three feet, of eijht tylUblci eacB ' 
be teea that the *rr»e Ciyatil It 1** d’“ met'* 
•e«B» to have both tbete »«B»ea (a inifld. 
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50ul‘ of all metres. The vital force, as has been said, is > 
called the Ksatra on account of its protecting the body 1 
by healing its wounds (and Oyatri saves the organs i 
of its reciters. So) Gayatri is identical with the vital ) 
force. Hence the meditation on GSyatri is being! j 
particu]arly_cn]oined. There is another reason. It is* 
thejcause.ot the birth of the Bcabmanas, the noblest 
among the twice-bom. From the passage, 'He created 
the Brahma^a through Gayatn, the Ksatriya through 
lm t^:£rM d the Vai^ya through Jagati' (Va. IV. 3, 
a£^pted), we know (bat (he second birth* of the 
Brihmapa js due to Ciyatri. Therefore it is chief 
^ong the metres. The passages. 'The Brahmanas, 
renouncing their desires.’ etc. (Ill v, i), 'The 
Bribma^as speak of (that Immutable),' etc. (III. 
vui 8), 'He IS a Brahma^a’ (111, viii. 10}, 'He 
becomes sinless, taintless, fiee Bom doubts, and a • 
knotver of Brahman' (IV. iv 23), show that a 
Bribmana attains the highest end of his life : and that 
Bribma^ahood is due to his second b'lrth through 
Gayatri. Hence the nature of Glyatri should be 
descnbed. Since the best among the twice-bom (the 
Brahmana) who is created by Giy-atri is entitled to the 
achievement of his life's ends without any obstructiDa, 
therefore this achievement is due to Gayatri. Hence 
with a view to enjoining a meditation on it the text 
says. 'BhSmi,' 'Antariksa' and ’Dyaui’ make eight 
tyllables, and the Jint foot 0/ the Gayatn hat eigfcC 


I Bccaose it belpi their attenece. 

* At the tune ot bu imtutwa into the rtudent li/e ititti 
the hcly thread etc. 

M 
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syllables. The syllable ‘Ya’ (in the word 'Vi 
iiioulcl be separated to supply the eighth sjllabli 
particles ha’ and 'vai' indicate some well-know 
So the above three worlds, the earth etc., 
first foot of the Gayatn, because both hiw 
syllables. The result accruing to one who kno' 
first foot of the Cayatri consisting of the threi 
1 ' as follows. He who knows the first /<Wl ' 
Gdyalri to be suck wins as much as there is to h 
la those three worlds. 

^ fror Hnnj infs ^ ' 

2. 'r?cah.' Yajumsi’ and 'Slm3ni’' n 
eight syllables, and the second foot 
CiSyatri h.as eight syllables. So the above !■ 
^e<Li5 (onsUtutc the second foot of the 01)^ 
He who knows the second foot of the Cdy^t*' 
. Iw such wins as much as that treasuf/ 
► know]* tlge, the three Ved-as, has to confer- 
NmiUrly Utah.' ’Yaf:tm}i.' and 
of the names of that treasury of 
ihfrr Vedis. are also eight in nufflt^r, 
•f'"nj foot of the <^yaM has lik. wiie ' 

• •’ »>4 aKoi.e three VrJjs. Uc. Yaju* 

^'■n .Ui^U the ucomd foot of the Ciyit'^. j"^ . 

hiv.. a-ho kno<el »*■' 

‘ 1.1-x.j tye-. ct SK, etmrt of 


3 M 3l i3i?n^D.iR^yy4»K4 ur^vi§.iD sji 

loot of the GAyatri la be tueh, consisting of (he three 
Vedas, trim as much as that treasury of knowledge, 
the three Vedas, has to confer as result. 

WTfT 5 SIT 

^tn^n q^tT ; ?? 

qif^ HIT’S srafk TtsCTT qa^ qf ^ ; swrerr 
qa^ gfW q? qttr^ q qq mTa ; 55 03 ^ 

tf-tlet q-ilrtld ^<I IT BN: ; sCls-aii 

ffa ??qg ^q nr qqcqft ?iqjH ; qq ^ fsNT 
q^rai Hqfe qtjwi qa\q q^ ^ 11 i 11 
3 'Prana,' 'Apana' and 'Vyana'* make 
eight syllables, and the third loot oi the Gayatrl 
has eight syllables. So the above three forms 
of the vital force constitute the third foot of the 
Gayatri. He who knows the third foot of the 
Gayatoi to Se such wins all the living beings that 
are in the universe. Now its Turiya, apparently 
visible, supramunclane foot is indeed this — the 
sun that shines. 'Turiya' means the fourth. 

' Apparently visible foot,’ because he is seen, as 
it were. 'Supramundane,' because he shines on 
the whole universe as its overlord. He whoi 
knows the fourth foot 61 the Gayatri to be such! 
shines in the same way with splendour andj 
fame. 


I Tbi9 word must be spbt so u hi make tbree sylUbln 
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syllables. The syllable ‘Ya’ (in the word ‘Varen} 
should be separated to supply the eighth syllable. 1 
particles ‘ha’ and 'vai' indicate some well-iTJOwn /a 
So the above three worlds, the earth etc., constitute I 
first fool of the Cayatn, because both have eig 
syllables, Thj^resmt accruing to one who know's t 
first _/pot ol the Gay^tri consisting of the tbiei worb 
is as follows: Me who knows the first fool of tl 
Gdyatri to be such xeins as much as there u to be wo 
in those three worlds. 

did5ir naj dNcfty 

^ ^mrsr 3 pt& ^ ii ^ ii 

3. 'Rcah,' Yajumsi' and 'Samani'* make 
eight syllables, and the second foot of the 
Gayatri has eight syllables. S_o the above,three 
Vedas constitute the second foot of the Gayafrf. 
j He who knows the second foot of the Gayatri to 
/be such wins as much as that treasury of 
i knowledge, the three Vedas, has to confer. 

Similarly ‘Reah’ and 'Sayntini' 

syllables of the names of that treasury of knowledge, 
the three Vedas, are also eight In number, and the 
second foot of the GiyaM has likewise eight syllables- 
So the above three Vedas, (tc. I’ajus and Siman. 
constitute th^Mond foot of the CdyaM. just because 
both has’p knows the second 


of the three Vedn- 
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tit 

fl thf OA^ttri ta hf ttteh. cfinwninj; of the thrro 
V«5**. ifmi 4J w»<A rt4» tKit^'y of Inmrl^dge. 
Ihf Ikfff VfJii. *4» to eonfer •« rriull 

tmniimftt , «rzr^ H nr 

tiTtt ; *CTJ «5!ri ; n 

wf^ mi?j JTT^ qijnir 1T ^ ; «wiW7 

^77 3^ *7T ij «n nr^Ti ; n3[ «J3’3 

BftfttrH; »7^Si& ^yjT w &t: i «Rttin 

^^3 rrai nt froa ; oj^ ftmt 

^Rinr «rrfe «ctV 4 tit ^ n h 

3 Tnln.i,' 'Aixifui' and 'N’j'Sna’* make 
rifiht sylhblos. and die third foot oi the Gjj’atrl 
has ciRlil syllahtes 5»o the above three forms 
of the vital force eonMitutc the third foot of the 
Gayatri. fie who knows the third foot of the 
(idyatri to be such wins all the hving licings that 
are in die universe. Now its Turlya. apparently 
visible, siipramundane foot is indeed this— the 
sun lh.it shines *Turiya‘ means the fourth. 

■ Apparently \isible fool.' bcc.ausc he is seen, as 
it Were. ‘Supramundane.’ because he shines on 
the whole wmvcisc as its os'crlord. He whoi 
knows the fourth foot oT die Giyatri to be such! 
shines in the same way witli splendour and 
fame. * 

* Thu •Ofd Bimt be «plit »o »> to ma* three tytUbW. 
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Similarly ‘Prana/ ’Af>ana’ and "Vydna/ these 
names of the vital force etc., have also eight syllables, 
and they constitute the third foot of the Gdyatn. Be 
who knows the third foot of the Gdyatn to be such 
wins all the living beings that are in the universe. The 
Gayatri, as consisting of words, has only three feet. 
Now Its fourth foot, which is the import of the verse, 
IS being described: Now the Tunya apparently visible, 
supramundane foot of that Gayatri is indeed this, viz. 
the sun that shines. The Smti itself explains the 
meamng of the words in the above passage. The 
word 'Turiya' means what is generally known as the 
fourth. What is the meaning of the words ‘apparently 
visible foot‘.> This is being answered; Because he, 
the being who is in the solar orb. is seen, as it vert : 

\ hence he is so described. What is the meaning of the 

[ I word ‘supramundane’? This is being explained: 
Because he, this being in the solar orb, shines on the 
whole universe as its overlord. The word 'Raja* 
means the universe produced out of Rajas, or actiWty- 
The word ‘upari’ (lit. above) has been repeated taice 
to indicate his suzerainty over the whole universe. It 
may be urged that since the word 'whole* senes that 
purpose, it is useless to repeat the word 'npan.' The 
answer to this is that it is all right, because the word 
‘whole’ may be taken to refer only to those worldi 
above which the sun is observed to shine, and the 
repetition of the word 'upari' removes this possibility- 
As another Sruti saj-s, 'He niJes the worlds that ar* 
beyond the sun and commands the enjojTnenO of the 
gods as well' (Ch. I. vi. «). Therefore the repetition 
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serves to include all. As ibe sun ^oes with splendour, 
in the form of suterainty and Usba, so he who knows ' 
the fourtk, apparently visiUe foot of the GayaM to be 
such shines with splendour and fame. 


fScR ; aS nfirfscR.; ?Tc^, 5 


*T *13 a^in 

as afirfsan *, sir*?! 5 , 

awrwf sfalscfH ; a wi^ 15545! cfe ; 

spTi 5Tfir«Mt54 afdfsat ; I 171 \ ar>ti 

5 TOTi, acarnRef^ 1 awij^naft aw ; 

ct qt&ar^Htf^n^is, ^ ; “a 5j^ 

^ niwriw*^ H y H 


4. That Gayalii rests on this fourth, appar- 
ently visible, suptamundane foot. That again 
tests on truth. The eye is truth, for the eye is 
indeed truth. Therefore if even to-day two 
persons come disputing, one saying, T saw it,* 
and another, ‘I heard of it,' we believe him only 
who says, T saw it.' That truth rests on ' 
strength. The vital force is strength. (Hence) ' 
truth rests on the vital force. Therefore they 
say strength is more powerful than truth. Thus J 
the Gayatri rests on the vital force wi thin thei\ 



*}i Pff/trtnffijyrjK.i r;r.fvi<in [sin 

/ lwl>-. Tlut Gij-atri Mvrd Ihp C.iyas. The 
ofcmi .irr (Ilf* so it saved the orpins. 

"Ntiw. It ^)vrd tfip offjans, therefore it is 

|faIIr<J the (».tyntri. The S.ivjtri that the teacher 
co!ijmitnifafc«i tn the pupd m no other than this^ 
It vive"! the or^'am of him to whom it is com* 
tiumtcated, 

ffJytifH »iih three feet which has been 
uhich cnmpn.«<n the thrre wortilf. the three 
Wdat and tlw* vital forte, restt on this fourth, 
apf^jrentfy vtuble. euframunJane foot. teeaBscJtbc 
»«m is the essence of the fross and subtle uflivene. 

! Things deprived of their essence become lifeless ted 
unstable, as wood and so forth arc when their pith is 
burnt. So the three'footed Ci>'atri. cemistuf of the 
grois and subtle universe, rests with its three feet on 
the sun. Thai fourth foot (the sun) again rests on 
truth. What IS that truth? The eye is truth. How? 
For the eye is indeed truth — it is a well-known feet. 
How? Therefore if even to-day ftro persons come 
disputing, giving contradictory accounts, one saying, 

■/ saw it,' and another, '/ heard of it — the thing is not 
as you saw it,’ of the two ire believe him only who 
says, '/ sate it,' and not him who sa}^, 'I heard of it. 
What a man hears of may sometimes be false, but not 
what he sees with his own eyes. So we do not believe 
the man who says, 'I heard of it.’ Therefore the eye, 
being the means of the demonstration of truth, is truth. 

That IS to say, the fourth foot of the Gayatri with the 
other three feet rests on tiie eye. It has also been 
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stated: 'On what does that sun rest’ — On the eye' 
(III. ix. 20) 

That truth which »s the support of the fourth foot 
of the Gayatri rests on strength What is that stretch? 
The xiital jorce w strength. Truth rests on that sUength 
or the vital force So it has been stated that every- 
thing IS pervaded by the Sutra (III vii, 2). Since 
truth rests on strength, therefore they say strength js 
mare powerful tAnn truiA It is also a well-knoivn fact 
that a thing which supports another is more powerful 
than the latter. We never see anything weai being tbie 
support of a stronger thing Ihus, in the alxive- 
mentioned way. the Gayalri rests on the vital jorce 
uitktn (Ae body That Gayatti is the vital force, hence 
the universe rests on the Gayatif. The Giyatri is that 
vital force in which all the gods, all the Vedas, and 
rites together with their results are uniRed So, as the 
vital force, it is the self, as it were, of the universe. 
That Cdyalri saved the Cayas. What are they? The 
organs such as that of speech are the Gayas. tot they 
produce sound.' So it saved the organs Becetire it 
saved the organs (of the priests using them), therefore 
It »s called the CavaM . owing to this saving of the 
oigans It came to be known « the Gavatn The 
£Jt'itri or hymn to the sun that the teacher communi- 
cates— 6r^t a quarter of it. then half, and finally the 
whole — to the pupil, after uvesting him with the holy 
thread at the age of eight, is no other than this Gayatn, 
which is identical with the vital force, and is the self, 

• This IS pnnianly true of the vocal otgio but the whole 
group IS named after H. 
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frn.! r"'- "»* '“'J 

iron him IS now explained here. It sma th, crim 

. ® whom it is communicated, from 

falling into heU and other dire fates. 


; STEmr^Jjk; UTI^ 0T^- 

^ 3P^/^fgtl qfdij^r^, !i I? 

II II 


5- ^ Some communicate (to the pupil) the 
Savitri that is Anu§tubh (sa>’ing), 'Speech is 
anustubh; we shall impart that to him.' One 
should not do like that. One should communi- 
cate that SlviM which is the Gayatri. Even if 
a man who knows as above accepts loo much as 
^ft, as it were, it is not (enough) for even one 
foot of the Gayatri. 

Some, the foliowera of Certain recensions of fbe 
Vedas, communicate to the initiated pupQ the SfiVfrJ 
that is produced from, or composed in, the metre called 

f Anustubh. Their intention is being stated; They say, 
'Speech »j Anu^fubh, and it is also Sarasrati in tbe 
.'.body. We shall impart that speech — Sarasvatl— to the 
jboy.' One should not do. or know, like that. UTut 
they say is totally wrong. What then should one do? 
One should communicate that Savitri which is the 
Cayatn. Why? Because it has already been s-iid 
that the GSyatri is the vital force. If the ch ild h 
about the vital force, he will be automatJcalTy 
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taught about speech, and Sarasvati. and th e o^ er 
organs^_as %ven. Having stated tbb incidentally, the 
text goes on to praise the knower of the Gayatri ; Even 
if a man who knows as above accepts too muck as 
gift, as it were — really there is no such thing as fool 
much for him. for he is identified with the universe — it, I 
the whole amount of pit received, fs not enough for\ 
even one foot of the Gayatri 

ud-fuurf ; srn tutpCW gtit *1^- 

¥ftSFn tRTjfSjfftO ; 3TO 

; snirpn gdtr irtntr 

a 07? ^ 5^ 3 uiainnl^' 

6. He who accepts these three worlds cepletev 
(with, wealth), will be receiving (the results of 
knowing) only the first foot of the Gayatri. He 
who accepts as much as this treasury of knowl- 
edge, the Vedas, (has to confer), will receive (the *. 
results of knowing) only ib second foot. And 
I accepts as much as (is covered by) all 

' Ihing beings, will receive (the results of know- 
ing) only its third foot. While its fourth, appar-v 
ently visible, supramundane foot — the sun that 1 
shines — is not to be counterbalanced by any 1 
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gift received. Indeed how could any one accept 
so much as gift? 


He, that knower of the Gayatri, who accepts these 
three worlds, the earth etc., replete with wealth such 
as cattle and horses, xeill be receiving only the first 
f ioot of the Gayatri, which has been explained. That 
( acceptance will counterbalance the results of knowing 
j only Its first foot, but will not produce any additional 
I sin. He who accepts as much as this treasury of 
i knowledge, the Vedas, (has to confer), will receive only 
1 iVs second foot. It will set off the results of knowing 
\ only its second foot. Similarly he who accepts as muck 
^<14 (is covered by) all living beings, will receive only its 
Hhird foot. It will match the results of knowing only 
its third foot. Alt this is said merely as a suppositiM. 


Should any one accept gifts equivalent even to al 


Tl'TKe 


three feet, it wnll wipe out the results of knowing only 
those three feet, but cannot lead to a new fault. J^f 
course there is no such donor or recipient : it ^ 
imagined only to extol the knowledge of the Gayatri. 
Supposing such a donor and recipient were available, 
this acceptance of gifts would not be considcrid a fail 
Why? Because there would still be left the 
of the fourth foot of the Gayatri, which is am'’n|, • 
highest achievements of a roan. ThU is pointi' ^ 
by the text; Wlale its fourth, apparently 
supramuttdane foot— the sun that $hines-~ii "ol ''' 
counterbalanced by any gift received, as lh>* other t 
feet mentioned above are. Even these three are no 
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be thus counterbalanced. AH this has been said as a 
mere hypothetical proposition. IntUed how could any 
one accept so much as gf/t— equivalent to the thre& 
worlds, and so on? Hence the Gayatri should be 
meditated upon in this (entire) form. 

sTpn 

^ gOtrra 

q<)isT& 5 werraft in Jinl^ s ^ , 

w tn— Si 

*rfHr wgJix: srafiT^ 

W U vs II 

7 . Its salutation: 'O Gayatri, thou art one- 
footed, two-footed, three-footed and four-footed, 
and tliou art without any feet, for thou art un- 
attainable. Salutation to thee, the fourth, appar-j 
enlly visible, supramundane foot! May thq 
enemy never attain his object!’ (Should the! 
knower of the Gayatri) bear hatred towards any-i 
body, (be should) either (use this l^Iantra) ; \ 
* Such and such — may his desired object never 
flourish !' — in ivbich case that object of the 
person against whom he thus salutes the Gayatri, 
never flourishes — or (he may say), ‘May 1 attain 
that (cherished object) of his I' 

Its salutation, ibc s»la(ation of the Gaj-atri— 
literally, the word 'Upasthana' means going near and 
stajdng, or saluting— with the fedlowing sacred formula : 
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mouth, 0 £mf>fror. Jfy knowledge of the Cajit 
l)eing deficient in one part, has been fniitlcss.' (T 
Kmperor viidj, ‘listen then, fire it its mouth. Ev< 
1/ they, common people, put a large quantity of f» 
into the fire, it. that fuel, ij all burnt ufi. Similarl 
evert if one vho hnowt at above, that fire is the moni 
of the Caj’atri — who himself is identified with tf 
Gaj-atri and lias fire as his mouth— eommifJ « grt‘ 
many jini such as those due to the acceptance of gif' 
etc., he contutnes all those sms and becomes pure lOc 
the fire, cleansed of those sins due to the acceptanc 
of gifts etc., undeeaytng and immortal,' because be t 
identified with the Ga>'atr). 


bECTlOH XV 


^ ^eiwjda i 

?jn ^ amneq aj? \ 
?T^? ?I3t: ; ^ «&’Jinrari 1 

’^ts’srtr^ 3^^: i 

tTTg cfi g g ^ aq ^ WOTpd 51Tti:>l, t 

^ !?:^i ?:3 *r^ ^srt ?sf fm i 

am^nr^qm^ ai^msi, 


S tt I II 

fla qgri^ a^q, n ?% qa«^jwiv b 

I. The face (nature) of Satya (Brahman) 
is hidden (as it were) with a golden vessel. 
O Pusan (nourisher of the world — the sun), 
remove it, so that I, whose reality is Satya, 
may see (the face). O P<i?ao, 0 solitary Rsi 
(seer or traveller). O Yaina (controller), O Surya 
(sun), 0 son of Prajapati (God or Hiranya- 
garbha), take away thy raj's, curb thy bright- 
ness. 1 wish to behold that most benignant 
form of thine. 1 mysdi am that person; and 
I am immortal, (When my body falls) may 
my vital force return to the air (cosmic force), 
and this body too, reduced to ashes, (go to the 



' n f wtir> 4f! tvHjbf'* 'Oni/ 0 

|V‘i*y it( r'rnff/Vt, al! 

{ ^^v^• f) f*^ity of i{f{if>onf:on*. 

t alt ttut ( hiv- <Jon<^. O Tirr. Ind tii 
4!«ir:f; fh>' wty towirff^ otir rirh'-^ (df'^rrt'ij ■ 

I n I-«)ri| {hn«i knowrit rv'-ryl’^fy'* nn"nlil 

tt.ifrt. ttir wtly rttJ from ua. U<! ctt?r 

frf’rati’il to fh^-r ’ 

rhr n-»rj »ta> f:.»» fnrtbiftrit wi'f> nif* 


!■» j-fiv «,• !<i ihr «nr» m ti-* ttytn;* rw)rn^nH Tss 
Lyuj} tm l>t thi* «tjn a fV h«fth ff^t 

4ft<t «}i«* t.>?uu;4)n fi» him fc» omtcf eon«*te^* 
tuin htfOiT h/- tt tnn^ pnywl t’. /»<*, 

Mtufr. of ijiv4. Of ihf S»t>'a Hrahman, if AiVif"*-*' 
I! vicfr. wijA <1 t >U<n of »nhrcfb. 

41 aumrihifi^ b-W <!f4f M krpt hiddt-n «it.\ 
‘Illdlco/ t«ntv cw» oo«f miaJ b oot 

(rateil «o *« it O ««»— the sun u » oLed 
Ivtaitte he nourcihes the world — remcve it. that '■«* 


lemiy a* » ccn-er. at it w«rr. because of its obstrnrt- 
ing VMson. i.c. remove the cause of obstruction to the 
Nision, ia tJkat I, tehote reafify is Satyi* (Sat)"^ 
Urahman). in other words, who am identical with th«. 
mjy ue (the lace). The names Pusan eta ^ 
addressing the sun. O iolitary f?n. or seer. 
of his vision, for he » the soul of the universe and « 
the e)-e secs ec'crything. Or the word may mean 
solitary traveller,’ for the Snili sajs. ‘The sun 
alone- (Tai. S. VII. IV- xsaii- D- 0 Yama (controUe }. 


> These verses form the last tour verses of the Iiivls7» 
Upanifad also. 
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for the control of the whole world is due to thee. 

0 Surya, literally, one who efficiently directs the 
liquids, or his rays, or the vital force or intellect of all 
beings. O son 0/ Prajapali or God, who is the Lord 
of all beings, or of Kiranyagaibha. Take away thy 
rays, curb thy brightness, so that 1 may see thee : for 

1 cannot see thee as thoo art, being blinded by thy 
dazzling light, as one cannot see things when it 
lightens. Hence withdraw thy radiance / wish to 
behold that most benignant form of thine. ‘I wish’ 
should be changed info “we wish.’ / myself am that 
person whose limbs are the syllables of the Vyahjtis, 
'BhQr' (earth), 'Bhuvar' (sky) and 'Svar' (heaven), 
called 'person' (Purusal bemuse c! bb having the 
form of a man. 'ihar' (day) and 'Aham' (I) have 
becn.mentioncd (V. v. 3. 4) as the secret names of the 
Mng in the sun and the being in the eye respectively 
(who are identical). That b referred to here. And / 
am immortal. The word 'immortal' should be thus 
construed When my body faUs>-whilc 1 am immortal 
and identified with the Satya-Brahman — may my vital 
force in the body return to the external aiV (cosmic 
force) Sinularly, may the other deities return to their 
respective sources. And this body too, being reduced 
to ashes, go to the eanhl 

Now he is prajing to the deity. Fire, who b iJenti- 
hed with hb dcliberatioos and presides over the mind : 
O Fire, who art the syllable 'Gm’-Jhe words ‘Om’ 
and ‘Krato’ arc both used here as voeati\TS — for^'Orn' 
b_his sjrabol, 0 Deity of JeUber ations.hr ing iden*’' ' 

55 * ^ ' 




CHAPTER VI 

SECTION I 

C ^ >3s«z 

^sTRi ; Jrmt siiHST dgw i tJs« 

^Prt ^nRr, g ?rii q ^ ^ n l n 

I. Om. He who knows that which is the 
oldest and greatest, becomes the oldest and 
greatest among his relatives. The vital force is 
tndeed the oldest and greatest.* He who knows 
it to be such becomes the oldest and greatest 
among his relatives as well as among those of 
whom he wants to be such. 

It has been stated that Caj-atri is the vital ioicc. 
Put why IS Gayatri the vita) force, and not the organs 
such as that of speech? Decaose the vital force is 
the oldest and greatest, which the organs arc not. 
How is it the oldest and greatest? The present section 
is introduced to settle this point Or. meditation on 
the vital force alone as the 'Uktha.* 'yajas,’ 'Saman,’ 
'Ksatra,' etc., has been desenbed, allhougb there are 
other things such as the eye The present section gives 
only the reason, which is its connection with the pre- 
ceding chapter, on account of its immediate sequence. 
But this section is not a part of that chapter These 

> The same topic also ocean to the first two sections of 
the WUj chapter of the CbandogTa Upaoisad. 
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two chapters being ot the nature of a supplement, such 
meditations on the vital force, with specific results of 
their own, as have not been mentioned before, have to 
be described ; this is what the Smti intends to do. 

He who knows that which is the oldest and 
greatest, i e. has the attributes of priority in age and 
greatness — what it is will be presently mentioned — 
surely becomes the oldest and greatest among his 
relatives. The particles *ha' and ‘vai’ are emphatic. 
The pupD, tempted by this mention of the result, 
is eager to put bis question, when the teacher says 
to him: The vital force is indeed the oldest and 
greatest. But how is one to know that it is such, since 
at conception ail the organs (of the embryo) are equally 
connected Mth the formative elements contributed by 
the parents? The answer is that nevertheless the seed, 
if lifeless, wll not develop ; which means that the vital 
force begins to function earlier than the eye and other 
organs ; hence it is the oldest in age. Besides, the vital 
force goes on fostering the embryo from the moment of 
conception, and it is only after it (the vital force) hM 
begun to function that the eye and other organs be^o 
their work. Henc^l^„vitaI-force "is -legitimately, the 
oldest of the organs. But one may be the 
member in a family without being the greatcst,-be* 
cause of his lack of good qualities ; and the second, or 
the youngest meidber may be the greatest by reason o 
pis superior qualities, but not the oldest. Not so, how- 
ever. with the vital force. It is indeed the oldest an 
greatest. How is it known to be the greatest ? It * 
be sho«Ti through the ensuing conversation. In *tiy 
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case, he xeho hnoat, or mediates upon, the vital force 
as the oldest and gieatest, becomes the oldest and 
greatest among kis relatives, by virtue of meditationl 
on a thing that is oldest and greatest, as well as amorig'' 
those other than his relatives, of whom he wants to be 
the oldest and greatest The man who meditates upon 
the vital force as the oldest and greatest attains this 
result. It may be questioned how a person can be the 
oldest at will, since it depends on age Rut the answer 
is that there is nothing wrong in it. since ‘being the 
oldest' here means functioning (before the rest) as the 
vital force does, 

^ ^ ^ «ife35 

■, qfegt 

2. He who knows the (that which 

best helps to dwell or covet) becomes the Vasistha 
among his relatives. The organ of speech is 
indeed the Vasiatha. He who knows it as such 
becomes the Vasistha among his relatives as well 
as among those of whom he wants to be such. 

lf« who knows the Taastha becomes the Vasistha 
among his relatives. The result is according to the 
meditation He also becomes the Vasistha among 
those other than his rdabves, of whom he wants to be 
the Vasistha. ’Then please tdl me what this Vasistha 
is.' The organ of speech is indeed the Vasistha. The 
derivative meaning of the word is 'that which helps 
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one to dwell, or covers one splendidly/ For people 
who have the gift of speech become rich and live in 
splendour ; or the word may be derived from the root 
‘Vas,’ meaning 'to cover/ for speaiers overcome otheB 
through their eloquence. Hence by realising the organ 
of speech as the Vas4tfin one becomes such. The 
result is in accordance with the realisation. 

§ afagf ^ MKiIaSls 

fJf ; afSrgr, fk 3 gif ^ 

; af&fasRr af^S& gif ^ 

3. He who knows Prati?tha (that which has 
steadiness) lives steadily in difficult as well as 
smooth places and times. The eye indeed is 
Pratiftha, for through the eye one lives steadily 
in difficult as well as smooth places and times. 
He who knows it as such lives steadily in difficult 
as well as smooth places and times. 

He who knows Pratisika, that which has the 
attribute of steadiness— lit that by means of which one 
lives steadily — has this result: He lives sleatfUy 
smoolh places and times, as also i« difficult of n- 
accessible places and difficult times such as th(«c ® 
famine. ‘If it is so, please tell me what tfot Prati^ ^ 
is.' The eye indeed is PraiisihS. How? For ny 
seeing them through the eye one lives stea ' / ' 
diffictiU as well as smooth (daces and times. Jlf 
the results are quite appropriate: He Vfho knows i 
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such lives steadily in difficuU as teell as smooth places 
and times. 

Wt^ ^ ^ ^ 3Tf5rati?n: ; 

?TW «ra% 4 SFTJT *i «j: 4 ^ II a II 
4. He who knows Sampad (prosperity) 
attains whatever object he desires. The ear 
indeed is Sampad, for all these Vedas are 
acquired when one has the ear (intact). He who 
knows it to be such attains whatever object he 
desires. 

ffe who knows Sampad, that which has the attri' 
bttU c( prospenty. gets this result: He attains what- 
ever object he destres. But what is it that has got 
this attribute? The ear indeed is Sampad How is 
the ear cadowed with this attnbute? For all Vedas are 
acquired when one has the ear. because only one who 
has the organ of hearing can study them, and objects 
of desue depend on the performance of rites that are 
enjoined by the Vedas. Therefore the ear is possessed 
oi prospenty Hence the result is in accordance with 
the meditation’ //« who knows it to be such attains 
whatever object he desires. 

S «n sTivdM sTpicisr 

»Rl «n anitRt^; 3nq?pT 

srtr!, «i teti r Ml 

5- He who knows the abode becomes the 
abode of his relaUves as wcU as of (other) people. 
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7- These organs, disputing over their 
respective greatness, went to Brahman and 
said to him, 'Which of us is the Vasistha?' 
He said, ‘That one of you will be the Vasistha, 
"ho departing from among yourselves, people 
consider this body far more wretched ’ 

These organs, that of speech and the rest dis- 
giving contradictory accounts of— 
t «V resftecU've greatness, each claimini; that it was 
the greatest, teeni to Drahman. or Prajapati denoted 
hy the word 'Rrahmaa.' <iai wiJ to hm. ' H’AicA of 
ej M (Ae Va«'»/Aa.-^best) live* and o\'erromM oth»n ’ ’ 
"f. nrahman. being asked b)- them. «■</ Thai one 
®/ 'OH triJ 7 ihf VasiUha. vkn deparung from the 
^y hm among yoursehrs. f^ople eonoder this brd\ 
Ur more teretehed than before'— for the bods , being 
*^^6*-*® of many impure (htop. is wretched esrn 
* c a perion is alive : it will be more so Oien This 
** creating a feeling of disgust m us Prajipati 

ilihough he knew it. did not wy. 'Th-.s is the Vai«lha.' 
‘0 offending Cie test 

. 'nnfnrnt ; ?n i^tr^ n ^' an rrrt ^n n q , 
sTtrajfiifrr ; ft tjnTTtTT 

nwJT, «Trmnj?TTT, tJticT, 
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8. The organ of speech went out. Ai 
staying a whole year out it came back and sa 
How did you manage to live \\-ithout me 
They said, 'We lived just as dumb people d 
without speaking through the organ of speec 
but living through the \dtal force, seeing throu^ 
the eye. hearing through the ear, kno^viI 
through the mind and having children throug 
the organ of generation.' So the organ of speec 
entered. 

Befog thus addressed by Brahmao, the organ 
went out one by one to tiy their power. 0/ them 
organ of speech tc-ent out cl the body first. Then afle 
slaying a vthole year out it came huei and said, 
did you manage to five tnlhoui me?' Thus addressed, 
they said, 'JVe lived just as in the irorld dumb people 
do, xtithoul speaking through the organ of speech, put 
living, doing the vital fonction, through the vital force, 
seeing, doing the function of vision, through the eye. 
simiJariy, hearing through the ear, knowing, considrr- 
ing what should or should not be done, and so on, 
through the mind and having children through the 
organ of generation.' Being thus answered fay the 
organs, the organ of speeek. realising that it was not 
the V’asistba in the body, entered. 

5t|7i xr^ 

imjrrT: Jtrdbr, irpnT tTHTfi trtsrer, 
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snminsjT ■, 

11^ II 

. 9. The eye went out After staying a whole 
year out it came back and said, 'How did you 
manage to live without me?’ They said, ‘We 
lived just as blind people do, without seeing 
through the eye, but living through the vital 
force, speaking through the organ of speech, 
hearing through the ear, knowuig through the 
mind and having children through the organ of 
generation.’ So the eye entered. 

5 ddJcJc+lt ajcquic4l^ra, 

*roT 

tftvjf,. ai^RT! irrif^, ttrar, 

Riaieil *iTOr, sntrnicsn ■, 

hRi^i ? II t© II 

10. The ear went out. After staying a 
whole year out it came back and said, 'How 
did you manage to bve ^vilhout me?’ They 
said, 'We lived just as deaf people do, without 
hearing through the ear, but livmg through the 
vital force, speaking through the organ of 
speech, seeing through the eye, knowing through 
the mind and having children through the organ 
of generation,’ So the ear entered. 

al'-yi*lcUl«tl«l, UTUIT- 

i 3 ’WT 3»m arfecfeV 



874 BRUADAR^NYAKA VPAK1S4D 1 

8. The organ of speech went out. A 
staying a whole 3 rear out it came back and s; 
How did you manage to live Avithout m 
They said, *We lived just as dumb people 
wathout speaking through the organ of spee 
but living through the vital force, seeing throu 
the eye, hearing through the ear, know 
through the mind and having children throu 
the organ of generation.’ So the organ of spec 
entered. 

Being thus addressed by Brahman, the orgx 
went out one by one to tty their power. Of them 
organ of speech vent put of the b^y hraf. Then a}f 
staying a whole year out U tame bath and said, '//ei 
did you manage to bve xnthout met' Thus addressed 
they said, 'We lived just as in the world dumb peopl' 
do, isithout speaking through the organ of speech. i)U 
living, doing the vital function, through the vital force, 
seeing, doing the function of vision, through the rye, 
sjjniJariy, hearing through the tar, knowing, consider- 
ing what should or should not be done, and so on, 
through the mind and having children through the 
organ of generation.’ Beiiig thus answered by the 
organs, the organ of speech, realising that it was not 
the VasLstha in tlic body, entered. 

ifl«iTnPn<n’T, tnin* 
5Trf;<f inrvrT 

Sj^*TT, SMif, q't'fll uldi, 
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iprar, arf i WRr ; 

ii«. 11 

, 9. The eye went out. After staying a whole 
year out it came back and said, ‘How did you 
manage to live without me?’ They said, ‘We 
lived just as blind people do, without seeing 
through the eye, but living through the vital 
force, speaking through the organ of speech, 
hearing through the ear, knowing through the 
mind and having children through the organ of 
generation.* So the eye entered. 

iJlsicr,,sn^: irrffsT, qrar, qijq^rer^, 

*i*wr, inn5iT{>n \?rar, ; 

II II 

10. ‘The ear went out After staying a 
whole year out it came back and said, 'How 
did you manage to live without ine>’ They 
Mid, 'We lived just as deaf people do, without 
hearing through the ear, but living through the 
vital force, speaking through the organ of 
speech, seeing through the e3re, knowing through 
the mind and having children through the organ 
of generation.’ So the ear entered. 

*ri'J*T* 

^ i ^ urn g«viT 
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II. The mind went out. After staying a 
whole year out it came back and said, ‘ How 
did you manage to live iWthout me?' They 
said, 'We lived just as idiots do, without know* 
ing through the mind, but living through the 
vital force, speaking through the organ of 
speech, seeing through the eye, hearing through 
the ear and having children through the organ 
of generation.' So the mind entered. 
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12. Tlie organ of generation went out. 
After staying a whole year out it came back an 
said, ‘ How did you manage to live without me ? 
They said. ' We lived just as eunuchs do. with- 
out having children through the organ of genera- 
tion, but living through the vital force, 
through the organ of speech, seeing through the 
eye, hearing through the ear and knowing 
•ugh the mind.' So the organ of genera ion 
• ' d. 
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